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INTRODUCTION 


Bellamkonde Ramaraya a literary prodigy of Andlira Pradesh, was the son of 
Hanumayamma and Mohanaraya. He was born in December 1875 at Pamidipadu 
village, Guntur District, and died on 27-10-1914. During his short span of life of 38 
years, he produced a total number of 143 works which include independent sastra 
works, exhaustive commentaries on sastra works, poems, commentaries on 
poetical works, manuals on Vedanta and many stotras. While more than half of 
these works remain in the form of manuscnpts, some of them were published by 
his admirers. 

1. Samkara bhashyavimarsah: in this work of 371 pages the author criticised the 
views of Ramanuja and established that Sankara's sutrabhasiya alone should be 
taken as enterpreting the Brahmasitras correctly. It was published m 1953 (2) 
Bhagavadgita bhashyarka prakasika: this work in two volumes 16 magnum opus of 
the author. In this work he upholds samkara's interpretation of the Gita at every 
step pomting out how any other interpretation is intenable. It was published in 
1955. 3) Saradagama: it is a commentary on Siddhantakaumudi and karakanta 
portion of the same has been published in 1985 in Tehugu script. Besides severel 
works on philosophy he wrote Champus Samudra manthana, Rukmini parinaye 
and Rama perinaya end poems Garudasandesha, Krishnalila tarangini (published 
by the dept. of Sanskrit 1982), Samasyaratnakara, Sumanomano ranjanam, 
Havagrivasatakam and kavibhushanam, a bhana Kandarpadarpa and 
commentaries on Bharata champu, Murarinataka, and on verses of Naishadha, m 
prose Visvarupagadya. Hayagriva dandaka and Hanumaddandaka, and stotras on 
Janurdana, Sarasvati end Viraraghava, etc. The following are some of the 
manuals, while going through which one is reminded of the works of similar 
nature by older writers Vidyaranya and Madhusudana sarasvati. 


1) Vedanta muktavali with commentary 2)Sarsraka ०/5 अ 


vichara3)Vedantakaustubha 4) Advaitavijaya 5) Dehadehibvhava nirnulanaé) 
Vedanta nishchaya 7) Moksha prasada 8) Lokayat adi yoganta matakhandana 
9) Advaitanyamata khandana 10) Siddhanta sindiu i1) Advaitamrita 12) 
Vedanta dipika 13) Vedanta dinakara and 14) Vedanta Samgraha. The 
Vedanta Sangraha ot primer of Vedanta has fifteen sections. These deal with 
respectively the seen world 2)the em bodied soul 3)the means of knowledge 
4\the super-imposition Sythe reverse process of super umposition o)the method 
of explaining Brahman by secondary significant 7)the fruit of knowledge of 
Brahman 8)the ways of means of attaining Brahman 9)the qualifications to 
study Vedanta 10) the functional knowledge 11) the form of habitant 12)the 
soul's form of bliss 13 the state of concentration 14)the path of devotion and 
15) the attainment of non-dualism 


पितुः श्रीरधुरामस्य 
श्रीरामक्षेत्रवासिनः | 
मातुः राकुन्तखादेव्याः 
पादयोरिदमप्येते ॥ 
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वेदान्तसड्हे - प्रथम परिच्छेदः 


AU नखा रक्ष्मीहयग्रीघ्रचरणाम्भोरुहद्रयम्‌ | 
वेदान्तसइहोऽस्मामिः क्रियते बालबुद्धये ॥ 


दक्‌ दर्यं चेति हौ पदार्थो । इमावेव चिदचिदिति ज्ञानं जड- 
मिति च भ्यवहरन्ति | खप्रकाशत्वे सति स्वेतरस्वावभासकत्वं दरो 
लक्षणम्‌ | TAF हदयस्य रक्षणम्‌ | 

दक्पदायेश्चतुर्विधः । ब्रहमधरङूटस जीवभेदात्‌ | ओौपाधिकोयं 
भेदः | न ताच्तिकः। मायोपिता दक्‌ ब्रह्म | मायावच्छिन्ना- Shaw: | 
अविद्योपहिता चक्‌ a: | अविद्यावच्छि्रा तु जीवः | अवि्यमेवा- 
न्तःकरणमिति बुद्धिरिति च व्यवहरन्ति | तत्र ब्रहयेकमेव | शयथ तथा। 
तटुपाधेमांयायाः परङृतयज्ञानादिप्यायाया एकात्‌ | जीवदरूटसौ तु नाना 
तदुपाधीनामानन्तयात्‌ | केचिल्कूरस्थमेकमेव gad | उपाधिभेदस्याप्रयोज- 
कत्वात्‌ । 
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Having bowed to the Lotus Feet of Lakshmi and Hayagriva, we begin 
Vedanta Sangraha for the benefit of the beginners. 

There are two substances: The Seeing (Drik) and the Seen (Drisya); these 
are otherwise known as Intelligence (Chit) and non-intelligence (4chit) and also as 
knowledge and inert matter. The characteristic feature of the substance known as 
the seeing is that it illuminates other substances besides being self-luminous. 
Knowability is the characteristic feature of the substance®"Seen". 

The substance known as the "Seeing" has a four-fold division -- Brahman 
(Universal Soul), the Lord (Jsvara), the Un-changing (Kutastha) and the Individual 
Soul (iva). This division is based, not on any real difference existing between 
them, but on their differing limiting adjuncts (Upadhi). The “Seeing” when coupled 
with Illusion (Maya) it is Brahman, when covered by illusion it is the Isvara the 
Lord; when coupled with Ignorance it is the "un-changing " (Kwtastha), when 
covered with Ignorance it is the "Individual soul (Jiva)’. Illusion (Avidya -Non- 
learning) is otherwise called the Internal organ (4ntah-Karana). It is also called 
Intellect (Buddhi). Brahman is one end so is the Lord; because their limiting 
adjunct, Viz., Illusion (known also as Nature (Prakriti), Ignorance etc., ) is one. On 
the other hand, the individual soul and the "Unchanging ^ (Kutastha) are several , 
for their limiting adjuncts are endless. Some people say that the “Unchanging” 
(Kutastha) is also one for the reason that its limiting adjunct is of no consequence 
(because it cannot bring about a change in the “unchanging"). 

Brahman is the existing (sat), the Intelligence, and bliss and it is the besis 
for the entire world. The Lord (Isvara) is all-knowing all- powerful .all- 
controlling , ever free and is the cause of the creation, sustenance and dissolution 
of the entire world. The "Unchanging " (Kutastha) is the ensting, the Intelligence 
and bliss, and it is sentienoe (Chaitanya) having different bodies as its abode. Little 


(२) 


सच्चिदानन्द सर्वजगदषिष्ठानं च बह्म । सर्वज्ञः सर्वशक्तिः aa- 
नियन्ता सर्वनगलसृष्टयादिरैुर्नितयमुक्त Lar: | सचचिदानम्दं तत्तदेहा्धि- 
Br चैतन्ये ae: | किश्चिदृजञःखल्यशक्तिः परतम्नो बद्धो जीवः। 
अयमेव कर्ता भोक्ता प्रमाता च । 


अथ दृश्ये दिविध, कायंकारणमेदात्‌ । कारणं मायास्यमेक- 
विधमेव | इदमेवामासेनेश्वरं करोतीतीश्वरोपापिः । आभासो नाम 
चिस्तिफलनम्‌ | कायै तावद्विविधम्‌ मू्तामूर्तमेदात्‌ । साकारं मूते, 
निराकारममूर्तम्‌ | इद्ियान्तःकरण मूतविषयभेदादमूते चतुर्विधम्‌ | 


तत्र इन्धिय द्विविधम्‌ । ज्ञानकर्ममेदात्‌ । ्ञनेन्धियाणि पञ्च 
त्वक्चक्षुरभोत्रजिहाघ्राणानीति | कर्मद्धियाण्यपि पञ्च | ` वक्पाणिपाद- 
पायुपस्थानीति | अन्तःकरण चतुर्थां | मनेोबुद्धिचिताहङ्रमेदात्‌ | 


भूते दे आकारवायू | विषयः पश्चथा | शव्दस्परोरूपरसगम्थ- 
भेदात्‌ | तत TATA ज्ञनेन्धियस्य रक्षणम्‌ | कर्मसाधनलं कर्म 
TACIT | TEMA श्रोत्रम्‌ | AAEM लक्‌ | रपनञान- 
करणं चक्षुः | रसज्ञानकरण fer गन्थज्ञानकरण प्राणम्‌ | वचनक्रियाकरण 
वाक्‌ | जादानक्रियाकरणं पाणिः | गमक्रियाकरणं पादः | विसजन- 
Rare पायुः । मेधुनक्रियाकरणमुपम्‌ । अन्तम्यैवहारकरण 


2 
knowing, little powerful, dependent and bound is the Individual soul; he is the “ 
doer, the enjoyer and the knower. 

Next, the seen has a two-fold division: effect (Karya) and cause (Karana). 
The cause called [पणि is of one sort only and as it is this which creates the Lord 
by means of reflective action (Abhasa ) it is the limiting adjunct of the Lord. 
Abhasa means the reflection of Intelligence. The effect (the world) is of two kinds, 
the corporeal and incorporeal. That which hes form is the corporeal and the 
formless is the incorporeal. The incorporeal has four divisions: the senses 
(Indriya); intemal Organ (Antah Karana), elements (Bhuta) and objects (Vishaya). 

Senses are of two kinds, senses of knowledge and senses of action. The 
former are five in number, Skin, eye, ear, tongue and nose. The senses of action are 
also five in number: Eg. Speech, hands , feet, anus and sex-organ. The ilntemal 
organ is of four kinds, the mind (Manas) ; Intellect (Buddhi); Memory (Chitta) and 
Ego (Ahamkara). 

The elements are two-space (Akasa) and wind. The objects are of five 
kinds - Eg. Sound ,Touch, Form ,Taste and Smell. The characteristic feature of the 
senses of knowledge is that they are instrumental in achieving actions. The ear is 
the instrament for knowing sound, the skin for knowing touch, the eye for knowing 
form, the tongue for knowing taste and the nose for knowing smelk, Speech is the 
instrument whereby the action of speaking is achieved, the hands are the 
instruments for the action of holding (things), the legs for the action of walking, the 
anus for the action of evacuation and the sex-organ for the action of copulation. 
The intemal organ is the instrument whereby the internal actions are achieved. 
Mind is characterized by doubt; Intellect by decision, memory by remembrance 
and Ego by pride. 


(२) 


मन्तःकरणम्‌ | संशयात्मकं मनः । निश्चयासिक्ा बुद्धिः | स्मरणात्मकं 
चितम्‌ | MAAR उहङ्कारः | 


राब्दगुणकमाकाशम्‌ । राव्दस्पदीगुणको वायुः । श्रोत्रग्राह्यो 
TORTS: | HMA TUT: | AQAA गुणो रूपम्‌ । eect 
गुणो रसः | घ्राणग्राह्यो गुणो गन्थः | | 


मूते हिधा । मूतमौतिकभेदात्‌। भूतानि त्रीणि | cereale । 
राब्दस्परीरूपगुणकं तेजः | शाब्दश्परीरूपरपगुणक्रा आपः । राब्दस्परौ- 
रूपरसगन्धगुणका पृथ्वी | पूवाक्ताभ्यामाकाशायुभ्यां सह पञ्च मूतानि। 
तेषां चाकाशवायुतेजोजट प्रथिन्याख्यानां प्रसेकं राब्दस्पदीरूपरसगन्था 
असाधारणगुणाः | अन्ये तु कारणगुणाः | Heese: | तथाहि — 
५ आतमन आकाशस्सम्भूतः । ज!काशाहायुः; वायोरभिः, अगेरापः, 
aay: प्रथिवी " ति सृषटिकमरृश्रतिः | तत्राकाशासाधारणगुणसख शब्दस्य 
पायौ समः | आकराशवायुगुणयोश्ाऽरस्परीयोस्तेजसि । आकाशवायु- 
तेजोगुणानां शब्दश्परीरूपणां जले | आकारावायुतेजोजलानां TOAST 
सपरोरूपरसाः प्रथितं सडन्ता इति। 


इमानि भूतानि Gare पञ्चीकृतापश्चीकृतमेदात्‌ द्विविधानि | 
तत्र॒ अपश्चकृतान्यन्तःकरणादीनि संष्टयुपादानानि | wheal तु 
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Space has the quality of sound; wind has the qualities of sound and touch; 
sound is the quality cognizable by ear, touch by the skin, form by the eye, taste by 
the tongue and smell by nose. 

. The corporeal is of two kinds: elements (Bhuta) and the element-derived 
(Bhautika). The elements are three in number - earth, water and fire. Fire has the 
qualities of sound, touch and form; wiatewer has the qualities of sound , touch, 
form and taste; earth has the qualities of sound, touch, form,taste and smell. With 
the aforesaid two elements, space and wind, there are in all. five elements. Sound, 
touch, form, taste and smell are respectively, the peculiar qualities of the elements 
of space, wind, fire, water and earth. The other qualities (contained in each of the 
elements ) are acquired from the causes , i.e., they are brought in by transference 
from one element to another. The order of creation 1s given as follows in the sritt; ^ 
From Afman (self) is derived the space, from space the wind, from wind the fire, 
from fire-the water and from water - the earth ^. Here there is a transference of 
sound which is a peculiar quality of space, to wind; of sound and touch which are 
the peculiar qualities of space and wind respectively - to fire; of sound, touch and 
form which are the peculiar qualities of space, wind and fire respectively to water, 
of sound, touch form and taste which are the peculiar qualities of space, wind , fire 
and water respectively to earth. 

These elements though five in number are classified mto the pentads 
(Panchkrita) 1 and the non-pentads. The non-pentads like the Intemal organ are the’ 
material (Upadana) cause of creation. The pentads are those that are now seen to 
exist and are the causes of the element - derived creation. Those derived from the 
elements are the element-derived. The element-derived (substances) are of two 
kinds, the animate and the inanimate, i.¢., the living and non-living. Breathing is 
the characteristic feature of the animate and absence of breathing of the inanimate. 


(४) 


्कृतमुपलभ्यमानानि मौतिकसषटिहेत्‌ नि | मूतजन्यत्व Manse | 
Wea तावद्धा । सचेतनान्यचेतनानीति । सजीवानि निजीवानि- 
TAT: | WN सचेतनलक्षणम्‌ | अप्राणत्वमचेत्रनरक्षणम्‌ | 


सचेतनं द्विधा | waaay | गमनरहितं स्थावरं; तर्‌- 
गुरमरूतादि | जगम ्िविधम्‌ । ws जलीय नाभसं चेति | wWe- 
चरं स्थलीयम्‌, मनुप्यपश्चादि | seat जलीय, मह््यकमटादि । नभ- 
an नाभसम्‌; देवपक्षयादि । इमानि सचेतनानि भोतिकनि स्थूरररी- 
राणीत्याहुः। saat मोगायरतने शरीरम्‌ | अस्ति जायते aera विपरि- 
णमते क्षीयते नश्यति चेति पडडकारवत्वं हि दारीरणक्षणम्‌ । मूती- 


मूतौःमकमस्सर्वाप्ययं समष्टिकार्यप्रपञ्चः विराडिद्युच्यते | एतावत। दश्य- 
राव्दाथप्रपश्चो वर्णितः | 
| इति प्रथमपरिच्छेदः ॥ 


— # कः 9 ---~ 
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The animate is again of two kinds - the immobile and the mobile; that which 
cannot walk is the immobile -like trees, shrubs and creepers. The mobile is of three 
kinds. land-bomne, water-borne and air-borne. That which moves by land is Land- 
bome, like men, beasts etc.; that which moves by water is water-bome, like fishes, 
tortoises etc., that which moves by air is air-bome, like gods, birds , etc. the 
animate element-derived (substances) are called the gross (Sthula) bodies. The 
body is the abode of enjoyment for Atman and it is characterized by six stages of 
effect (i.e., world ) in eggregate (Samashthl) comprising the corporeal and the 
mcorporeal is called Virat. The above is a description of what is meant by the word 
"Seen" 

SECTION-II The "Seen" world is of two kinds - in aggregate 
(Samashthi) and in severalty (Vyashthi). Each one of these two is again sub-divided 
into three sorts, the gross (S#ruda), the subtle (Sukshma) and the causal (Karana). 
The gross world in aggregate is called Virat. The subtle world in aggregate is 
called Lingua. The casual world in aggregate is called Ajnana (Ignorance). 
Similarly, the gross-world in severalty is the body of ,man etc., the subtle world in 
severalty is Linga, the casual world in severalty is Ajnana (Ignorance). 

The two "Seeing" substances; Individual Soul (Jive) and the Lord (Isvara) are 
each divided into three kinds (1) Viswa; (2) Tajjasa and (3) prajna, and (1) 
Vaisvanara, (29) Hiranya Garbha end (3) Mayavi respectively. The individual soul 
is called visva when he is attached to the gross world in severalty (i.¢., bodies of 
men etc..) ; he is called Tajjasa when he is attached to the subtle world in severalty 
(1.8. Linga); he is called "prajna” when attached to the casual world in severalty 
(i.¢., 4inana- ignorance). The Lord (Isvara) when he is attached to the gross world 
in aggregate (e.g., Linga) is called Hiranya-garbha; when he is attached to the 


वेदान्तसड हे -दितीय परिच्छेदः 


दृश्यं जगदिविधम्‌ | समष्ट्यष्टिमेदात्‌ | पुनः प्रयेकं तिविधम्‌ 
स्थूलपृक्षकारणमेदात्‌ । तत्र स्थूरसमष्िदसयं विराट्‌ । सृक्षसमष्टि- 
दद्य लिंगम्‌ | कारणसमष्टदरयमक्ञानम्‌ | तथा स्थूरव्यषटिदरय मनु- 
प्यादिहरीरम्‌ | सृक्षप्यष्टिद्धयं संगम्‌ | कारण्यष्टदर्यमन्ञानम्‌ | 


छवयदार्थौ aad च प्रयेकं त्रिविधौ | विशतेजसपराजमेदात्‌ 
वेशवानरहिरण्यगमेमायाविभेदाच | स्थूख्यदिददयमनुप्यादिशीरामिमानी 
विधो जीवः। पृष्ष्म्यददश्यिगामिमानी तेजसो जीवः | कारणव्यष् 
टदयक्ञानामिमानी प्रो जीवः। स्थूलपमद्टिददयविशडभिमामी वैशानर 
धरः । परष्षमसमण्द्श्यलिामिमानी हिरण्यगमे दरः | कारणसमप् 
टदयाज्ञानाभिमानी मायावी दधर्‌: । इति । तत्र स्थूलकारणशरीरे 
यास्यते | | 


for ताम दोद्धियसूक्षमत पश्चकमन अआस्यषोड्ोपाधि- 
BTA | META सृक्ष्मूतततयवहारः | इदमेव स्थूसुश््म- 
कारणनामफ़ WATT कोरपश्चकं प्राहुः । 


5 
casual world in aggregate (.e., 4/nana-Ignorance) is called Mayavi. The gross and 
the causal bodies are explained earlier and the Linge is being explained here after. 

The inga is a combination of sixteen items, i.e., the ten senses, the five subtle 
elements and the mind. By the term "subtle elements" it is meant the non-pentad 
elements. This three - fold body ie. the gross, the subtle and the causal is 
denominated as the five - sheathed one. 

The five sheaths are the food-sheath (d4nnamaya), breath-sheath (pranamaya), 
mind-sheath (Manomaya), intelligence-sheath (Vijnanamaya) and biiss-sheath 
(Anandamaya). These cover up the Atman as the sheath does the sword and 
therefore they came to be named sheaths. The food-sheath is comprised of the 
gross body of man etc., the breath sheath, the mind-sheath and the intelligence- 
sheath are comprised of the subtle body; the bliss - sheath is the causal body. 

It is the convention among philosophers to call the intemal organ as intelligence 
(Vijnana) when it is functioning with the notion of "I" and to call it the mind 
(Manas) when it is functioning with the notion of “this”. Breath is of five kinds 
(Prana, Apana, Vyana, Udana end Samana). But the breath-sheath is one only, for 
breath is but wind and it is said to be of five kinds only by reason of its different 
functions like inhalation etc. 2. 

The individual soul has three states of (1) Wakefulness; (2) Dream and (3) Deep 
sleep (Sushupthi). Wakefuless is the state where knowledge of external things is 
obtained with the aid of the senses and in this state the individual soul is called 
Visva. Dream is the state in where knowledge of illusory world is obtained 
internally and in this stage the individual soul is called Taijasa. Deep-sleep is the 
state wherein knowledge of the happiness of ignorance is obtained by reason of 
the operation of illusion and in this state the individual soul is called prana. The 
above three states and the three bodies (1.6, the gross-body and the other two) in 
the individual soul are said to have been created by illusion from out of the 


(६) 


तथाहि - अन्नमयप्राणमयमनोमयविज्ञानमयानन्दनामानः पश्च 
कोशाः BZA कोदावदातमखरूपस्येते आवरका इति कोशत्वयवहार- 
एषां जातः | तत्र अन्नमयकोश ःस्थूलशरीरं मनुप्यादि । प्राणमयमनोमय- 
विज्ञनमयकोदात्रय सूक्ष्मशरीरम्‌ | आनन्दमयः कारणक्रीरमितिविवेकः 


अहवृत्तिमदन्तःकरण विज्ञानम्‌ । इदवृत्तिमदहकरण मन इति 
दास्षविसगयः | प्राणादिपञ्चवायवः | प्राणमयकोशः एक ए पाणः 
प्राणन दविवृत्तिमेदापन्चधा ग्यवहियत इति रहस्यम्‌ प्राणो वायुखूप एव | 


aq च जीवस्य | जाम्रस्वप्रपुषुिनामकमवयखात्रयमलि | इद्धि- 
येबाह्यार्भोपरुन्धिः जत्‌, यत्र विश्वो भवति जीवः | अन्तरेवा ऽ ऽविधिक 
प्रपञ्चोपरन्धिघ्वसः, यत्तैजसोभवति | अविदयावृतिभिरजानसुखोपलन्धि- 
सयुषुपतिः, Fa प्रज्ञो भवति । इदमवस्थात्य रारीरत्रय जीवत्रयं च कूटस्य 
मायाकल्पितमिति कूटो अष्टि प्पश्चाषिष्ठानमिदयुक्तम्‌ | इति देहीवर्णितः। 


|| इति द्वितीयषरिच्छेदः ॥ 


om ae, Sa ee ~ 


6 
unchanging Xutasha and 80 it is stated thet the unchanging (hutasha) is the besis 
. of the world in severalty. In this manner the embodied soul is described. Section 
two is complete. 


SECTION-II "The Seeing" substance which is sentience (Chaitanya) 
is of four kinds: - (1) the knower (pramata), (2) the proofs of knowledge 
(Pramana) ; (3) the knowable (prameya) and (4) knowledge (pramiti). Knowledge 
which is super-imposed with and identified as the Intemal organ end which is 
functioning with the notion of T and which is called the Ego end which is reflected 
therein is called the knower (pramata). Sentience (Chaitanya) which is reflected in 
the intemal organ that has been influenced by the abape of the object is the proof of 
knowledge (pramana). Sentiance (Chaitanya) which has the impress of the object 
is knowability (prameya). Unobstructed knowledge of substances, like pots, is 
knowledge. Jnana (knowledge) and chaitanya (sentience) are convertible terme. 
Super-imposition (Adhkyasa) is something like remembrance of some object 

° Presenting itself when some other object is seen. In short, it is supposition of that 
which it is not. This is called unreal experience by the logicians. 

This super-imposition is of two kinds: super-imposition of substances and 
super-imposition of knowledge super imposition of substances takes place by 
teason of defective impressions and as a result, one substance is taken for another, 
for example, nave is taken to be silver by this method of super-imposition. Super र 
imposition of knowledge takes place when 8 person, through some defect, imagines 
a thing to be that which is not - es when 8 person super-imposes his knowledge of 9 
sexpent on 8 tope which is before him. Super - imposition of substances is of two 
kinds: the seeming (pratibhasika) end the mundane (vyevahartka). The seeming 
super - impositions is that which lasts as long as something is seen, as for instance, 
imagining 8 rope to be 8 serpent, appearance of an elephent in 2 dream. The 


वेदान्तसड्हे- तृतीय Teese: 


CDE Re पृनश्चतुर्विधम्‌ । प्मातृभमाणप्रमेयप्रमितिभेदात्‌ । 
अहकारनामकाहवृत्तिमदन्तःकरणतादास्याध्यासवत्‌ । तस्मतिथिबितश्च 
चेत्य प्रमाता | विषयाकारपरिणतान्तःकरणभतिफटितं चेतत्य प्रमाणम्‌ | 
विषयावच्छित्चेतन्य प्रमेयम्‌ । अवाधितधयदिपदार्थविषयकञान 
प्रमितिः | ज्ञान चेत्यमिलनन्याथः | अध्यासो नाम स्मृतिपदशः परत्र 


पूरवदषटावमासः | अतितहूद्धिरिति यावत्‌ । अमुमेवायथाथा नुभव 
वदन्ति तार््िकाः। 


अये चाध्यासो द्विविधः | अर्थाध्यासो ज्ञानाध्यासश्चेति। अर्था 
ध्यासो नाम दोषंपयोगसंस्काखदादतरि्प्योदयः । यथा शुक्त्यादौ 
रजतादिः | ज्ञानाध्यासो नाम दोषादिवशादतसिन्रुदिते तद्बुद्धिः | यथा 
रज्वादावुदिते amet सपीदिवुद्धिः। स चार्ाध्यासो द्विविधः | प्राति- 
भासिको व्यावहारिकश्चति | प्रतिभाससमयनियतसत्ताकः प्रातिभासिकः | 
ज्ञपपोदिष्वमगजादिश्च | व्यवहारसमयनियतसत्ताको व्यवहारिकः । 
पदादिः सोप्यध्यासः agra: | कयोध्यापः कारणाध्यासशचति । 
कायोध्यासो देहेद्धियादिः | कारणाध्यासो माया | 
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mundane supet-imposition is that which lasts as long as the mundane affhirs lest - 
for instance - objects like pots. The mundane super-imposition is, again, of two 
kinds (1) super-imposition of the effect and (2) super-imposition of the cause. The 
body, senses, etc., come under the first category and illusion (maya) comes under 
the second category. 

As for the objection that it will not be possible to have knowledge of 
objects like pots in as much as the entire world is subject to mundane super- 
imposition, our rejoinder is that by the word” un obstructed'{in the definition of 
knowledge) absence of obstruction during the course of mundane affairs is desired 
to be expressed. 3. 

Next, the process of the internal organ is of twokinds (1) relating to the 
objects like pots and (2) relating to the knowledge of pots. We have already stated 
that knowledge (pramiti) is the process (Vritt/) relating to the knowledge of pots. 
We have also stated that a means of knowledge (Pramano)is that knowledge which 
is reflected in the process. This definition is given on the basis that the process 
relating to the object is reflected in knowledge and that it is the peculiar cause of 
the process of knowledge' Means of knowledge (pramana) is the peculiar cause 
(karana)of producing real knowledge (pramana). Karana means the non-general 
cause i.e., the peculiar cause. This real knowledge (pramana) which is another 
word for knowledge (pramiti) is called "Real experience” by the logicians 

Knowledge (pramiti) is of two kinds: Mundane and extra-mundane. 

Mundane knowledge is that which relates to objects like pots which ere true for so 
long as the mundane affairs last. - for example: we say that this is a pot and this 
telates to mundane knowledge. Extra- mundane knowledge is that which relates to 
the Supreme soul (paramatma) which, in the ultimate analysis, 1s the real substance- 
as when we say "This Annan is Brahman". This Extra-mundane knowledge is called 
“learning” (Vidya), when this atises (in a person ) Ignorance (Avidya), 


(८) 


maa सर्वस्यापि जगतो प्याबहारिकतेनाध्यतत्वाद्वटादिविषयक- 
भ्रमितेरेव असंमव इति चेन्मेवम्‌।अ्राधितपदेन व्यवहारकालिकवबाधाभावस्य 
विवक्षितत्वात्‌ | 


ay अन्तःकरण बृषिर्दिविधां । पटादिविषयाकारा घटादि 
saree थेति | तत्र धटादिज्ञानाकारां दृत्तिमेवपमिति मबोचाम | विष- 
याक्रखृक्तिस्तु सचेतन्यप्रतिफलना AACA BU भवतीति कृत्व 
वृत्तिपरतिफकितचेतःय प्रमाणमिदयुक्तम्‌ | प्रमाकएणं प्रमाणम्‌ | असाधारण- 
कारणे करणम्‌ । RATT पमा परपमोभां प्रमितियथाथानुमेवं वदन्ति 
तार्किकाः | 


सा च प्रमितिद्विविधा। व्यावहारिकी पारमा्थकी चेति | भ्यध- 
हारसत्यधटादिविषया ग्याबहारिकी | यथा अयं धट gale: | परमाथ 
सत्यपरमास विषया पारमार्थिकी | यथा - अयमासाब्रह्मत्यादिः इस्पमेव- 
पारमार्थिकी प्रमां विद्यामाहुः | यया जातमात्रया समूरमविदयाध्यादिपा- 
निषत्तिः | अस्याश्च विद्यायाः करणे तत्समस्यादिमहावाक्याथविचारात्म- 
कान्तःकरणवृ्यपच्छिनन चेतन्यं | अप्रति्रनधमहावाक्या्थ बिचारजन्यता- 
Serer | यदा- बिचारितमहावाक्यान्येवकरणं, शाक्षयोनिवा- 
दिति । पुत्रात्‌ । ओौपनिषदं पुरुषमिति star । ` 


8 


learning (vidya) is sentience (Chaitanya) which is associated with the process of the 
internal organ while it is considering the meaning of the great sentences like "Thou 
ert Thet"4. We say 80 because the knowledge of the oneness of atman with Brakman 
is atrived et after an unobstructed considerstion of the meaning of the great 
sentences. Or, altematively, we may say that the great sentences which are properly 
considered are the peculiar causes (in producing that knowledge) because the 
Vedanta Sutra suys " on account of its being the source of the veda5, and because the 
ariti procleims " | am asking about the purusha learnt through the Upanishads" 6. 
The means of knowledge (Pramana) ate of six kinds (1) perception 
(Pratyaksha); (2) inference (Anumana) ; (3) analogy (Upamana), (4) word (Sabda) 
(5) presumption (4rthapatti) and non-perception (Anupalabdhi). The peculiar cause 
of producing direct knowledge is the proof of perception, for eg., the mind, eye etc. 
The peculiar cause of producing knowledge by inference is the proof of inference. It 
consists in the knowledge of invariable concomitance (ऋ) 7. The peculiar cause 
of producing knowledge by analogy is the means of analogy, 8 i.e., knowledge of 
similarity between objects. The peculiar cause of producing knowledge by words is 
the sentence uttered by a credible person. This consists of four items (1) expectancy 
(Akansha), (2) compatability (Yogyata); (3) Juxtaposition (Asati); and (4) meaning 
(Tatparya) 9. 
By reason of having knowledge of what is desired to be stated if one makes a 
suggestive statement it is called presumption (4rthapatti) 10. The peculiar cause of 
producing knowledge of the absence of anything is nonperception 
(Anupalabdhd)1 1. 
Now, 06 Brahman is not an object of anything and as it is no-pareil, complete in 
itself and etemal, proof of perception etc., cannot operate in respect of thet. The 
"word® alone is proof of its knowledge. The word is of two classes, Vedic and 


(९) 


तच प्रमाण SIA | प्रलयक्षानुमानोपमानशाम्दाथापत््यनुपरब्धि- 
भेदात्‌ 1 प्रतयक्षपरमितिकरणं प्रत्क्षप्रमाणम्‌ | त मनश्चषरादिकम्‌ । 
अनुमितिकरणमनुमानम्‌ | व्यापिन्ञानम्‌ | सादरयपमाकरणमुपमान | तच्च 
सादश्यज्ञानमेव | चाब्दपरमाकरणमाप्तवाक्यम्‌ | तच्चाकाक्षायोग्यता.ऽ ऽसत्त- 
RATTAN चतुष्टय(त्मकम्‌ | उपपाचज्ञानेनोपपादककल्पनमथांतिपत्ति | 
SANTA करणं । ज्ातकरणाजन्यामावानुभवासाधारणकारणमनुरुन्धि 
प्रमाणम्‌ । 


तत्र ब्रह्मणः अविषयत्वादद्वितीयलायू्णैलान्नित्यताच प्रत्यक्षा्- 
संभवा शब्दा एव प्रमाणम्‌ | ते च शब्दा लौकिका वेदिका इति 
fron: | लौकिकानां नात्रावकाशंः। वेदिकाश्च विधिपरा निषेपरा 
्रह्मपराश्चेति जिविधः | तत्र विधिनिषेधपराणां पूर्वमेदखानां नाचोपयोगः। 
परिरोषाहेदान्तवाक्यानामेवेहोपयोगः | तानि च वेदान्तवाक्यानि Prete 
परमानन्दबोधस्वरूपं परमात्माने साक्षाहोधयितुमश्ुवानानि सन्ति । 
अध्यारोपापवादन्ययिनक्रानिचित्‌, रक्षणयाकानिचिच्च योधयामासुः इति 
परमाणनिहूपणेनाम तृतीय परिच्छेदः | 


॥ तृतीय परिच्छेदः ॥ 


~~न -----~ 


(2) 
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Secular. The secular word has no application here. The vedic words are of three 


kinds (1) injunctions (Vidhi) ; (2) Prohibitions (Nishedha) and (3) words relating to 
Brahman. Words relating to injunctions and prohibitions which are found useful in 
the pnor Veda (Purva-Mimamsa) have no application here. Therefore, by the 
process of elimination, the remaining thing-that which relates to Vedanta is what is 
useful here. These vedanta passages, being themselves incapable of imparting 
direct knowledge of that Brahman which is without any attributes, and which is of 
the very form of knowledge, supreme bliss and supreme soul, reveal it to us 
sometimes by resorting to the doctrine of super-imposition and sometimes by 
resorting to the indirect method (Lakshana). 

This Third section relating to the means of knowledge is complete. 

SECTION -JV In order to understand the method of explanation by 
doctrine of super-imposition and a reversal of the process of super-imposition it is 
necessary to demonstrate the super- imposition of the world on Brahman, therefore 
we shall now briefly describe the order of creation. 

The individual soul has two states: the mundane and the सताम 
mundane. In the extra-mundane state there is nothing that is not Brahman. Here in 
this state are inchided deep sleep, death and swooning. In the mundane state 
everything exists. Dream and wakefulness form part of this state. In this state 
Brahman by reason of its being in a neutral condition is the cause of the birth, 
sustenance and dissohution of the world. When Brahman by reason of its being the 
existing substance, knowledge and bliss is the basis for illusion, it is satd to be in its 
natural condition. 

Brahman which is one (unique) and which is the basis for illusion is 
alone in existence before this creation took place. We say that this illusion is super- 
imposed upon Brahman because this mundane plane is the effect of super-imposition 
and this plane is useful only in facilitating mundane affairs. One should not be going 


TAINS - चतुथं WR: 


तत्रा्यरोपापवादम्यायेन aaa sai saga ज" 
आरोपो द्य हि aay मृषि aT तरम । 


तथाहि ~ जीवस्य ANA AIA ARACEAE | 
तत्र परमाथदायां ब्रह्मातिरिक्तं किमपि नति | quater 
रवान्तमावः | व्यवहाराय सरवमम्ि | खप्रजागसयोस॑वान्तभावः। 
अस्यां दशायां जगजन्मादहितुच sae । ala 
सति मायाश्रयतं AAT | 


सटः प्रक्‌ मायश्रयोकं व्रद्वितीयमासनि | साच भाय 
रह्मयध्य्व, AMATI AAA | कदा कन 
कथमियमध्यस्तति नातिदकनीयमनिर्वचनीयवान्मायाप्यायम्धानादरिवान्‌ | 
खयमेव मृताच्च | टट च BAM मायाविन | जगत्प्रिय 
पारान्यथानुपप्ा wer senate च । AAs सत्यनि्वच- 
नीयत मायायाः रक्षणम्‌ | अनिर्वचनीय च सुदरमपद्यां वक्तुम 
aA | माया न सती, जाने न वाध्यवात्‌ । नाप्यसती । प्रतीय 
मानात्‌ | नापि सदयती | सदसरयोर्दिष्दयोरत्र समविशचासम्भवान्‌ | 
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on doubting too much as to when or how or by whom this super-imposition was 
effected; for super-imposition of illusion is without a beginning, and therefore not 
clearly definable; further it is self-existing. As it is not possible to explain this 
business of creation of the world otherwise than by accepting the principle of 
colouration of Brahman with Illusion it has been imagined to exist. Not only that, the 
sriti proclaims tts existence. The characteristi = feature of Illusion is that it being 
without beginning and being the material (Upadana) cause of the world, it is not 
capable of clear definition. It is said to be not clearly definable because it is not 
capable of being expressed either by the term "existing" or the term “non-existing” 
Iitusion is not sexisting because it is removed by knowledge. It is not non- 
existing because it is perceived. It cannot be said to be existing and non-existing 
because it it not possible to assemble two contraries like existence and non-existence 
in one thing. Therefore, it defies all definition and this quality of defying definition is 
called unreality (myth). Everybody says that he does not know what it is like. But it 
is accepted as existing by all schools of thought. The sriti proclaims it's existence. 
"The Lord follows A/a (prakriti) which is red, white and black and which brings 
forth so many people"12. It's existence is also inferred from the effect (e.g.the 
world) it has produced. 

But, the duselists take Illusion to be true and to be the (creative) 
power of the Lord. We (non-duaelists) on the other hand, take it to be unreal. That is 
the only difference between us two and there is no dispute regarding its bemg apart 
of the power of the Lord. From this supreme Lord who ts space-less is born space 
(Akasa) when he is coloured with Illusion. We say when he is coloured with 
Illusion” because the birth of space from the space-less would otherwise become 
impossible. Akasa (Space) which has the properties of space is super-imposed upon 
Brahman by Ilusion just as the form of snake is super-imposed upon a rope. This 
space hes si qualities by reason of the transference of the qualities of the 


(११, 


अतोऽनिर्वैचनीयेव | दइदमेवानि्ैचनीयतवं मिथ्यात्माहुः | न जाना- 
मीत्यनुभवसिद्धा | “ अजमिका ' मित्यादिश्रतििद्धा जगहूपकार्यानुमेया 
चेयं मया | सर्ववादिभिरप्यभ्युपगतैव | 


किन्तु gia: मायां सत्यामेवेश्वशक्तिमाहुः | वयं तु मिथ्या- 
मितीयानेव मेदः । दृश्वरशक्तितवांरो न कोपि विरोधः | अस्मन्माय।श- 
बरितात्परमेश्वरात्सफारान्निरयकासादाकारास्यम्भूतः | निरकारो ब्रहमण्यव- 
काशासम्भवात्‌ | अवक्रारावानाकारो ब्रह्मणि माययाध्यस्त एव रजौ 
सपेवत्‌ | असिक्चाकारो मायांशानामनृतजाञ्यटुःखान ब्हमंशानां सविदा - 
नन्दान च कारणमूतानां TEAM पडुणकोयमाकाश्‌ : | एव वाख्यादयो- 
Ta: | आक्राशस्सन्‌ , aH भाति, अक्राह्यः प्रियः आकाशोऽ- 
सत्यः, आकाशो जड, आकारो ऽप्रिय इत्यनुभवस्सार्वैननीनः । अस्य 
सहजो गुणः परतिध्वमिः। ततः मायिनि त्रहमण्यध्यस्तादाश्नशा्वायुजौतः। 
TMT MAMA: | तसाच्च वायध्यतादपनेजर जातम्‌ | 
THAI जाता । इमानि राब्दादिगुणकान्यपश्ची- 
कृतानि । पञ्चभूतानि खोपादानमायानिष्ठतत्चरजसतमोरूुणत्रयवा 
Uae स्वादि गुणत्यवन्ति | ततर भकाराख ara श्रोत्रमिन्िय 
जात्‌ । वायोस्तु त्वक्‌ | अग्ने्चकषुः। जलस्य सत्वाराद्रसनेन्दरियम्‌ | एथिव्यः- 


1 | 

(Illusion & Brahman) that have produced it, e.g. the three qualities of [lhusion eg., 
untruth, inertness (/adya) and grief and the three qualities of Brahman e.g., existence, 
knowledge, and bliss. In the same manner can be inferred the qualities of wind and 
other elements. By reason of the transference of these six qualities everybody 
experiences that space exists (quality of existence), space shines (knowledge), space 
is delightful (bliss). Space is untrue (untruth), space is inert (inertness), space is non- 
2212110! 2). The natural quality of space is echo (sound). From this space 
which is super-imposed upon Brahman when it is under the influence of Illusion, is 
bom the wind; From this wind which is super-imposed upon space is born the fire; 
from this fire which is super-imposed upon wind is born the water, From this water 
which is super-imposed upon fire is born the earth. These five elements having the 

tes of sound etc,, are the non-pentads. These five elements have each inherited 
the qualities of Sattva, Rajas and Tamas from the material cause of their birth, e.g., 
Dhusion which has all the three qualities embedded in it. From the Sattva portion of 
" space is born the ear, from that of wind the skin, from that of fire the eye, from that 
of water «the tongue and from that of earth the nose; from the Rajas portion of space 
is born the organ of speech, from that of wind the hands, from that of fire the feet; 
from that of water the organs of evacuation and from that of earth the sex organs. 
From the aggregate of the Sattva portion of all the five elements is born the internal 
organ and similarly from an aggregate of Rajas portion of these five elements is born 
breath (life). The qualities of the internal organ are as follows: Happiness, grief, 
desire, resolution, doubt, faith, non-faith, shame, fear etc. Breath (life) has the 
qualities of hunger, thirst etc.; 

A five-fold division of the five elements took place because the Lord 
willed it so. The five elements are each divided in the first instance into two parts. 
Then one of the two is again sub-divided into four parts. Then leaving aside the one 
big half the four sub-divisions in the other half are mixed up with each of the other 


(१२) 


प्राणम्‌ | आकाशस्य रजोशाद्रागिद्धिय जातम्‌ । वायोः पाणिः | अपरः 
पादः | जरुस्य प।युः। प्रथिभ्या उपखेन््रियम्‌। आकारादिमूतपस्चकस्य 
सच्तांशसमष्टिवशादन्तःकरणं जातम्‌ | रजो शसमष्टिवशासाणो जातः | सुख 
दुःख कामः सङ्कल्यो विचिकिसा श्रद्धाऽश्रद्धा हीरथीर्ीरिस्यादयोऽन्तःकरण- 
धमः । श्ुधिपसादयस्तु प्राणधमीः | 


अथ भूतानां पञ्चानामीश्वरसंकल्पव्रश्षासश्चीकरणमासीत्‌ । पश्च- 
मूतातावसयेकं द्विधा कृताः | तत्रैको मागः पनश्चतुरथा Ha: | aay 
स्थूलभागे विहायावरिष्टाश्चत्रारोमागाः प्रयेकं मूतान्तरेषु योजिताः | तदि. 
सथ | आक्रारघ्याथाशः वाय्वादीनां चतुधागाश्चलारश्च Mat waza 
आकाञ्च आसीत्‌ | TAT: अक्राशादीनां चतुणां चतुथाशाचतुष्टय 
च मिक्ता वायुः पश्चीकृत आसीत्‌ । ater: आकाशादिचतुणौ 
चतुथाराचतुष्टय च मिकिला पश्चकृतो ऽभिः। जल्साथांशः आकाशादि- 
चतुणां चतुथाशचतुष्टय च मित्वा जल पश्चकृतम्‌ | WEA अर्थाशः 
आकाशादिचतुणां चतुथराचतुष्टये च मिङिला प्रथिवी पश्चीकृता । इति 
पर्चीकरणप्रकारः ॥ 


पञ्चीकृतपश्चमूतेम्यस्सकाशासर्वमिद मनुप्यादिशरीरजतसुखन्न- 
मिति प्रागेवोक्तम्‌ | सूर्यो हद इव ब्रहमप्रतिबिम्बितमनःकरणे तं च 
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elements. This is how it works. The half portion of space which is mixed up with the 


four 1/4" parts of the other elements (i.e., the half of the elements which is divided 
into four parts), results in the pentad space (panchilrita Akasa), The half portion of 
wind which is mixed up with the four 1/4" parts of the other elements results in the 
pentad wind. The half portion of fire which is mixed up with the four 1/4" of the 
parts of the other elements results in the pentad fire. The half portion of water which 
is mixed up with the four 1/4thparts of the other elements results in the pentad water. 
The half portion of earth which is mixed up with the four 1/4” parts of the other 
elements results in the pentad earth. This is the method of five-fold division. 

It is already stated that all this collection of bodies of men etc., is 
born from the five elements which have undergone this five-fold division. As the sun 
is reflected in the pond, so Brahman in the intemal organ and this reflection is 
known as the individual soul (jiva). Some say that the individual soul is the reflection 
of the Lord (Isvara) and that the Lord is the reflection of Brahman in illusion. So, 
now, there are twenty five primary substances (Tattvas) consisting of the following: 
The Lord, Individual-soul, internal organ, Ignorance, Breath (life), the five senses of 
knowledge (ear, skin, eye, tongue and nose), the five senses of action(speech, hands, 
feet, the organs of evacuation and the sex organs). The five objects of senses (sound, 
touch, form, taste and smell) and the five elements (space, wind, fire, water and 
earth). If we also reckon the sub-divisions in the internal organ (e.g., mind, intellect, 
temembrance and ego) and those of breath (Prana, Apana, Vyana, Udana and 
Samana), we atrive at thirty two primary substances (Tattvas). Those are called, 
Tattvas (realities) because they are real in the mundane plane. The element derived 
(Bhautika) ate mere modified forms of the elements (Bhuta) and so they are not 
separately enumerated. Thus fourth section dealing with super-imposition is 
complete. 


(१२, 


प्रतिबिम्बे जीवं विदुः | ईं केविज्ञीवल्य बिम्बमाहुः केचित्तु मायायां 
ब्रह्मणःप्तिभिम्बमाहुः | तदेवं दरो जीवो ऽन्तःकरणमज्ञानं प्राणो ज्ञान- 
कर्मेन्धियदशकं राग्दादिविषयपश्चकमाकाशादिमुतपश्चकभ्चेति प्च्िंराति- 
vA SN 
तत्वानि | अन्तःकरणावान्तरमेद: प्राणावान्तरमेदेश्च परिगणने ह्‌ त्रिशद्ध- 
वन्ति | व्यावहारिकस्य तेषां तस्रपदवाच्यता । मौतिकानातु भूत- 
AANA TRA इप्यध्यारोपः | 
॥ इति चतुर्थः परिच्छेदः ॥ 


TAPAS हे - पञ्चम परिच्छदः 


दिंतसृष्टिकरमविपयेधेण रयप्रतिपादनमपवादः। तथाहि- कायस 
धटादेः खकारणमृदादौ ल्यदरीनत्‌ | भूतकायीणां भौतिकानां IA 
भूतेषु ख्यः । BRO कायं नास्तीयनुचिन्तनमेव waa 
विवक्षितम्‌ | मृद्यतिरेकेण घटस्येव, तन्तुग्यतिरेकेण पटस्येव, भूत्तयति- 
रेकेण भौतिकजातघ्या ऽपात्‌ | 
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SECTION ४ 00 (Reversal) means the description of dissolution in a process 
which is reverse to the already stated process of creation. This is how it operates. 
Similar to the process of the effect (i.e.the pot) dissolving in clay (i.¢., the cause) the 
element derived (bhautika) which are the effects of the elements (Bhuta) are 
dissolved in the pentad elements. When we speak of dissolution we have in mind the 
principle that there is no effect which is different from the cause. There ॐ pot 
(effect) without clay (cause) and no cloth (effect) without thread (cause) and no 
element derived substance (effect) without the elements (cause). (Hence is the 
dissolution in the reverse order). 

The pentads are dissolved in the non-pentads. The non-pentads are, 
among themselves, dissolved in the following order: Earth is dissolved in water, 
water in fire, fire in wind, wind in space and space in illusion. When there is thus a 
dissohition of all these things beginning with space and ending with the element 
derived substances illusion disappears of its own accord. We say that it disappears in 
the aforesaid manner because (1) its existence is known only through its effect e.g., 
the world (and when the world ceases to exist it also ceased to exist) and (2) because 
the revered teacher Vidyaranya Svami in his Vedanta Panchadasi has stated "illusion 
which has no separate existence of its own is the power (Sakti) of Brahman. Its 
existence is known only by the effect (world) it has produced. Jt ts something similar 
to the power of fire. Nobody knows the power of fire except through its effect.” 

Or, we may say, in the alternative, that illusion is dissolved in 
Brahman. We amive at this conclusion when we think as follows: Illusion has its 
existence dependent on Brahman. Apart from Brakman there is no Illusion. The 
feeling that " am not Brahman or that I do not know Brahman" is engendered by 
ilusion and when that disappears Brahman, which is self-huminous knowledge, 
alone remains and that Brahman is one's own Afman (self) because the internal organ 


(१४, 


grain च तेषामपञ्चीृतेषु खयः | अपन्चीकङ्कतानां च 
तेषां मध्ये aaah: जले ख्यः | जरुर aA, तेजसश्च वायौ, 
वयोश्चाकररो, तस्य चाकास्य च मायायां ट्यः | एवमाकाशादिभौति- 
कान्तस्मेपपन्नविट्ये माया खयमेव नदयति । प्रपन्चरूपक्ायेगम्यतवातस्याः। 
¢ नितत्वा कायगम्या्य रक्तिमाया Strata” दिद्युक्तवाद्वियारण्य- 
गुरुभिः। यद्रा मायायाः ब्रह्मि य्यः । ब्रह्मपत्ताधीनसत्ताकलेन मायायाः 
ब्रह््यतिरकेणा उसचानुचिन्तनमेव मायया ट्यः । ‹ एवं नाहं wala’ 
ब्रह्म न जानामीति च प्रतीप्यर्हतुमूतायां मायायां नष्टायां asa 
चेतन्यं ब्रह्मेवावरिप्यते | तच व्रह्म खालेव । जीवत्रह्मेदकोपाधेरनतःकर- 
णल्य समूलस्य ATA । 

न च cama water इवान्तःकरणनाशाजीवनाशच इति 
वायम्‌ | दर्पणनादायतिगरिम्बनाशस्याप्यसाकमनिष्टतवात्‌ । किं तु पणे 
नष्टे सति प्रतिभिम्यं विम्बेनेकयं प्रामोतीपयेव | यद्रा षटाकाशस्य धटना- 
aaa | अन्त.करणावच्छिन्नचेतम्यस्य तन्नाराच्छुद्धचेतन्य 
मिति a aa: | तदेवं उयवहारत एव जीवस्य जीवम्‌ । वस्तुतस्तु 
ब्रह्मत्वमेव । इति सर्वैमगतिपेधेन ब्रह्मघृपन्नानमध्यारोपापवादन्यायेन 
्रहज्ञानमिदयु्यते | अत्र च नेति नेतीति श्रुतयः प्रमाणम्‌ । इत्यपवाद- 
aura नाम | ॥ पश्चमपरिच्छेदः ॥ 


which was standing es a berrier क Brahman and the Individual soul is 
destroyed completely. 

It should not be stated that with the loss of the internal organ the 

individual soul is also lost on the analogy that the reflection is lost when the mirror is 
broken. We do not agree that the reflection is destroyed when the mirror is broken. 
When the mirror is broken the reflection goes back to its original and is united with 
it. Or to take another example: when a pot is broken the space in pot (ghatakasa) is 
united with the universal space; knowledge which is covered (and influenced by) the 
mternal organ becomes pure knowledge when the internal organ is destroyed. 
Therefore, the appellation (Jiva) Individual soul is good only in relation to mundane 
affairs. In reality he is Brahman. Thus by cutting out the entire world one comes to 
know the form of Brahman and it is said that knowledge of Brahman is arrived at by 
a reversal of the process of super-imposition. The authority for this statement is the 
Srit “Brahman is not this, not this etc. "13. This Fifth section dealing with the 
Teverse process of super-imposition is complete. 
SECTION - VI Now, adopting the method of secondary signification (Lakshana) of 
explaining Brahman, we say as follows: words have three kinds of Significations: 1. 
Primary: 2. Secondary and 3. Suggestive. Where the meaning of a word is 
determined by the Lord as being this or that it is known as the method of primary. It 
is the principal meaning that is conveyed by this method. This is also called the 
desired meaning (i.e., the meaning desired to be conveyed by the speaker). 

When the principal meaning does not fit in with the sense the method 
of secondary signification is adopted and it gives a meaning which is allied to the 
principal meaning. This is what is known as the secondery meaning. The third 
method is that of suggestive signification. The meaning conveyed by this is the one 
suggested or insinuated. Secondary signification is of three kinds: (1) that which 
leaves its principal meaning(Jahallakshona) ; (2) that which does not leave its 


वेदान्तसडहे - षष्ट परिच्छेदः 


अथ BATT ब्रहपरतिपादनप्रकार उच्यते | तथा हिः-ति्ल- 
रब्दवृत्तयः। अभिधा लक्षणा व्येजनाचेति। अस्मायदादरयमर्थो बोद्धव्य 
इतीधरसकेतूपा राब्दरक्तिरमिधा | अनया यो ऽस्य TEM: 

अमुमेव वाच्याथमभिधेयमिति वदन्ति | मुख्यःथस्य बधे सति 
TAMAR लक्षणा | अनया ASTI रक्षयाथे गौणार्थमोप- 
चारिकमिति चाहुः । areata । अनया योसत aT 
तात््यारथमिति च बरुवन्ति । रक्षणा त्रिविधा | जहस्वाथां अनहवा 
जहदजहस््वारथा चेति; खार्थपरित्यागपूर्वकं तःसमब्ध्यन्यार्थपरतिपादिका 
FETA | यथा गंगायां घोषः | अत्र BLATT प्रवाह पोषाधि- 
करणतानुपपत्तौ प्राहसम्बन्धिनि तीरे क्षणा लाधर ऽपरियागपूर्वकं तसं 
बध्यन्या्प्रतिपादिका अजहस्वाथां | यथा छत्रिणो गच्छन्ति | अत्र 
Bae छयचब्युभयार्थमोधकं | स्वाथकदेशपरिव्यागो यत्र सा जहद- 
FT - यथ। सोयं देवदत्तः | भत तच्छब्दस्य TATA 
विशिष्टे शक्तिः। इदशब्दस्य एतदेशेतकाटति रिष्टे ate: | उभयोरथयो 
शक्यासम्भवातदेशततकारेतदरोतकारयागपरवकं शुद्धदेवदत्ते रक्षणा । 
अथ सच्विदानम्दं ब्रह्म | सल ज्ञानमनन्तं ब्रह, अनन्द ब्रह, इत्यादि 
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principal meaning (4jahallakshana) त) (3) that which leaves and retains its 
principal meaning (Jehadajahallakshana). In the first case the principal meaning 
does not fit in (with the sence) and so some other meaning allied to it is resorted to, 
“there is 8 village in Ganga” In this sentence as it is not possible for the stream 
Ganga to be the basis of the village, the principal meaning of stream is rejected and 
another meaning 6.8. the banks of Ganga, which is related to the principal meaning 
is resorted to. The illustration for the 2“ variety is the sentence "The umbrella 
bearers are going". Here the word "umbrella bearers (Chatri)" without losing its 
principal meaning, indicates persons walking with as well as without umbrellas. The 
illustration for the 3” variety is the sentence "that is this Devadatta". (this Devadatta 
whom we see now is the same person we saw some wheretelse some time ago). Here 
the word loses only 8 part of its principal meaning. The word "that" signifies the 
person seen at another point of time at another place. The word "This" signifies the 
_ person seen at this place at this point of time. There cannot be unity ‘between the two 
meanings and so leaving aside the meanings of that time and that place and this time 
and this place we arrive at the meaning of mere Devadatta by means of this 
secondary signification (of the third variety). 
Similarly take the sentences - “Brahman is existence, Intelligence, and bliss. 
Brahman is truth, knowledge and is without end. Brahman is bliss etc.," These 
sritis propound Brahman by (Jahallakshana) the method of secondary signification 
which leaves out the principal meaning. As the attributes of truth etc., cannot be 
said to exist in Brahman, which is without any attribute, the words पपरी, 
intelligence (Chit) etc., and the sentences beginning with these words connote pure 
knowledge by this variety of secondary signification. The words Chit 
(Intelligence), Jnana (knowledge) and Chaitanya (sentience) all mean knowledge 
and whenever the sriti speaks of thesc, it means pure and attributes - less 
knowledge (by adopting this method). The word Brahman which means the great 


(१६) 


श्रुतयः जहरक्षणया ब्रहम प्रतिपादयन्ति । निधर्मकै ब्रह्मणि सत्यादि 
धर्मायोगात्‌ afc सच्चिदानन्दादिवक्यानाश्च शुद्धचैतन्ये 
रक्षणा | एवं Fares शुद्धवेतन्ये wana, चिदूज्ञानचतन्यपदानं 
पयौयलात्‌ ; तथा व्रहमशब्दस्यापि चैतन्ये sana, ब्रृहतवरूपधर्मख 
तत्रा ऽयोगात्‌ | ययपीद्‌ autres निर्म ब्रहमण्ययुक्त; 
तथापि शाश्चःयवहाराय करिपत तदपि तत्र मायपरा; परमाथतस्तु शब्दा- 
नमेवामावात्‌ FAVA; तथा तमस्वादिभहावाक्यान्यपि लक्षणया 
जहदजहस्वार्थया Beads बोधयन्ति, तथा हि aay सर्वज्ञ - 
सी तर्यामित्वादिगुणक Sat शक्तिः, उभयो रषये altar राधितः, 
इदं चैक्यं न सम्भवति । उमयोर्विरुद्धवात्‌ | अतस्तपदस्य Tete 
लक्षणा | वं पदस्य च तत्रैव । आसि पदस्य च ततैव । Aaa 
चैतन्यस्य Wa इत्यस्य अगुक्तवात्‌ | न हि चैतन्यद्रथमस्षि | 
एतस्य च चेतन्यरक्षकतदादिपदत्रयवतो वाक्यस्य चैतन्ये रक्षणा | पदा- 
ानुपपत्तौ पदरनामिव वावया्थानुपयतौ वाक्य्यापि रक्षगवृत्तुपगमात्‌ | 
अमुमेव महावाक्य र्याथमखण्डाथेमाहुः | एवे अहं ब्रह्मसि । अय 
माता ब्रह्मा | प्रज्ञानं ब्रह्मेयाद्विव(क्यानामपि शुद्धचेतन्ये रक्षणो्येति 
रक्षणया ब्रह्मपतिपादनप्रकारः | 
॥ इति षष्ठः परिच्छेदः ॥ 
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16 
one etymologically means knowledge only by this method of secondary 
signification because the attribute of greatness does not fit in with the meaning 
here. 

The use of the words "Existence, Intelligence" etc., in relation to Brahman 
is not proper for it is not possible for Brahman which is without attributes to be 
Genoied by (these) Wor ह but this device is employed for purposes of the Sustra 
and even this device is the result of illusion. Truly speaking, there are no words to 
describe Brahman and when it is so, how can Brahman be said to be the object of 
signification of words. Therefore, the great sentences like "Thou art That” 
propound pure knowledge by the method secondary signification which at once 
leaves and retains the principal meaning (Jahadujahallakshana). The word "That" 
signifies the lord who is all - knowing and all -pervading. The word "Thou’ 
signifies the little-knowing, limited individual. The word “art” signifies the unity of 
the two but there can be no unification of these two things, which have opposite 
characteristics. Therefore, the word "That" signifies pure knowledge and similarly 
the word "Thou” signifies the sarne thing and the word "art" then has power to 
unite the two. It is not proper to infer the existence of two knowledges from the 
statement that "This knowledge 1s non-different from that knowledge” 14. From 
this sentence with three words which have as their object the connotation of 
knowledge the meaning of knowledge only is armmved at by the method of 
secondary signification. Just as the method secondary signification is adopted in 
the case of words when their principal meaning is not suitable, so also in the case 
of sentences this method is adopted when the principal of the great sentences 
arrived at by the method of secondary signification is known as the complete 
meaning. 

In the same manner the other Great sentences: " | am Brahman (dham 
Brahmasmi)". "This Atman is Brahman,(4yam atma Brahma) and "great 


वेद॒न्तसङृ्े - सप्तम परिच्छेदः 


एवं ब्रहमपरतिपादनख फलन्तु मोक्ष एव । मोक्षो नाम व्यव | 
तदतिरिक्तस्यानित्यतेनामावात्‌ । न चानन्दावापिस्स्वदुःखध्वसो वा मोक्ष 
इति वच्य | आनन्ददुःखाभावयोरपि ब्रह्मखरूपत्वात्‌ । 


न चानन्दस्य ब्रह्मतवेपि न a मोक्षः, किन्तु agatha मोक्ष 
इति वाच्यं | प्राप्यप्रापकप्रा्तिरूपतिपुटेः सते ब्रह्मणो SHAE: | 
अनन्दावापि्नामानन्दानुभवः। अनुभवश्चतन्य FA | ब्रह्म चानन्दमेबेति 
HA आनन्दानुभवयोने मेदः | तदित्थ नित्यसिद्ध ars: वि्मृतकण्ट- 
चामीकरन्यायेन fea इव प्रतिभातीति wearer | इति फल 
निरूपणनाम ~ सप्तम परिच्छदः | 


(3) 
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knowledge is Branmans” (Prajnanam Br afe to be understood as connoting 


knowledge by the method of secondary signification. This chapter dealing with the 
method of explaining Brahman by secondly signification is complete. 

SECTION - VII The fruit of propounding Brahman in the above manner is 
Moksha (Release). Moksha means Brahman itself, because what is not Brahman is 
non-etemmal and therefore non-existing. It should not be mgated that Moksha 
(Release) means the attamment of bliss or the ending of all grief for the very form 
of Brahman is bliss or absence of grief. 

Again, it should not be stated that although bliss is Brahman, it is not 
equivalent to Moksha (Release) but that the attainment of bliss is Moksha. If we 
admit this statement, it means that we admit the three fold division, ie., the 
realizable, the realizing person and the realization and once we admit this triad the 
non-duality of Brahman gets damaged. Attainment of bliss means the experiencing 
of bliss, experience is knowledge and that is Brahman; when we equate Brahman 
with bliss and experience. Thus Bliss which is ever present appears to have been 
attained by us by means of knowledge in the same way as a necklace wom round 
the neck, but forgotten by the wearer is discovered to be existing there (in the.neck) 
when some fnend points it out to him. It is only this sense that Mfoksha is said to be 
a fruit. This seventh section dealing with the fruit of knowledge of Brahman 1s 
complete. 

SECTION - VIII Just as the knowledge that a person 15 the tenth man depends on 
the realization of the meaning of the statement of a credible person who says that 
the person counting is himself the tenth man 15, so also the knowledge that ६ 
person is Brahman and that Brahman and Atman are non-different depends on the 
realization of the meaning o the Great sentences like "Thou art that "£3" By the 
direct cognition of Atman the two conceptions that Brahman does not exist and that 
I am not Brahman, are removed. It is only due to ignorance that a person has all 


वेदान्तसडह - HOA परिच्छेदः 


, द्शमोहमस्मीति eae दमश्वमसीयप्तवक्यार्जाना- 
धीन यथा तथा बऋहमहमस्मीयात्ापरोक्षयं तत्वमसीतिमहावाग्याथ्ञाना- 

, धीनं | अनेन चासापरोक्षयेण नापि we नाहं wale द्विविधमजञानं 
नरयति | CARAT एव AAAS स्थूलो काणोहं TONE Be 
दुःस्यहमित्यादिसवेसंपारः । आसमानातमतादास्याध्यासमूरकतादरधित- 
संसारख TATA चाज्ञानकाययतवात्‌ | 


तसाज्ञानादेव संसारनिवृत्तिः | “नान्यःपन्था विद्यते ऽयना" येति 
afar माने | अथिषठानमूतरजञ्ञानादारोप्यसपनिवृक्तिप्र Fae | 
Sega RIOR चालन्यध्वतवात्दपिषठानमूतत्रहमामज्ञानाद रोपित- 
ततनिवृत्तिमेवति | 


न छन्यथा | न कर्मणा तु मुक्तिः । ATRIA: कृतेनेति A | 
ब्ह्मणलाचध्यापपू्वकला्च AMAR । पतु करणां सालतिकानां 
चित्तशुद्धौ विनियोगः | अनभिसंहितफरतव कर्मणां सात्विक | तानि 
कर्माणि त्रिविधानि | मानसिकवाचिककायिकमेदात्‌ | मानसिक्कानि 
हिविधानि - सगुणनियृणमेदात्‌ | ओमिदयुपसन - महह्मीलयुपासनं च 
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this recurrence (samsara) and thinks that he is a human being, that he is stout, blind 
of one eye or sick, or happy or unhappy. This is the result of the super-imposition 
and identification of what is 4tman, with what is not Atman and the aforesaid’ 
recurrence and super-imposition are the works of ignorance. 

Therefore the avoidance of recurrence is possible only through 
knowledge. The authority for this statement is the sriti "Except this (knowledge) 
there is no other way out’. We see this illustrated when the super-imrposed feeling 
of a rope being 8 snake is removed by the knowledge of the substance being a rope. 
As all this world of bodies, senses etc., are super - imposed on Apman this super- 
imposition can be removed only when one realizes the identity of Atman with 
Brahman. 

There is no other way out. Release (Moksha) is not obtained by (religious) 
actions, for the sriti says "by means of action you cannot attain that which is not 
accomplished by action (€, Brahman)". And further, performance of religious 
sactifices presupposes the super-imposition of caste, the Brahmin caste etc., 16. 
The good (pure) actions (sativika ) are, of course, useful in that they purify the 
mind. actions are said to be good (pure) when they are done without any motive of 
getting something in return for them. Actions are of three kinds -- actions of mind, 
speech and body. Actions of mind are again of two kinds, worship of form and 
worship of the formless. Contemplation of the letters "Om" and contemplation that 
"1 am Brahman" are worship of the formless. Contemplation on the form of Sn 
Narayana adomed with his Conch and Disk is worship with form. Regular 
repetition of words like Rama and Krishna is action of speech. Baths, giving of 
alms, oblations to fire etc, are actions of the body. Actions of speech are more 
important compared to those of body and actions of mind are more important 
compared to those of speech. This is so because actions of mind are closer to 
knowledge than the others. Among the actions of mind worship of the formless is. 


(१९) 


निगुण । शेखचक्रादिधारिश्रीनारायणमूर्यादुपासने सगुणम्‌ - नियमेन 
रमकुम्णादिशब्दोच्चारण वाचिकं | सानदानतपणहोमदिकं कर्म कायिकं । 
qa कायिकपिक्षया वाचिक, तदुभयपेक्षया मानसिकं च मुस्य | ATA 
प्रति मानसिक ॒सन्निहिततात्‌ | तत्रापि सगुणपिक्षया निगुणं मुख्यं 
्ञानलातीव सन्निहितत्वात्‌ | निगुणोपासनयात्रहमामेकयज्ञानं | ततो 
मुक्तिरिति सिद्धान्तात्‌ | 


प्रति्न्थादिना निगणोपासनख्य इहजन्मन्यपववलवे तु, जन्मान्तर 
. ब्रह्मलोके वा तत्पक्ष भवति | TRA च तस्य ज्ञानजनकं | त्रह्मरोक- 
मेव सगुणसुक्तकषेतमाहः | यत्र ॒हिरण्यगभेशङ्करनारायणास्यत्िमति 
परिपाछित लोक्यमस्ि | तत्र गतो न पुनरवर्तते | आर्चैरादिमागस्- 
OTs: | अभिर्योतिरहरशुङ्कणण्माक्षारत्तरायणमित्यादिशास्प्रतिपादिता- 
ग्याचमिमानदेवता अत्रातिवाहिकाः। aaa अपि ब्रह्मलोकं 
Tega | अनयोरयं विशेषः । निगणोपासका उपासनस्वापक्घःव एव 
ब्रह्मलोकं यान्ति | पक्षत्वे तु साक्षानमोक्षमेव | सगुणोपासकास्तु अवदय 
ब्रह्रौकं यान्तीति | यदि तु सगुणोपासक्रा अपि इहैव जन्मनि निगणो- 
UAT महावाक्योपदेशद्वारा वा ज्ञानं रमेरन्‌ | Tle सक्षान्मोक्षमेव 
यान्ति | कायिकवाचिककर्मव्ातु इह जन्मनि जन्मान्तरे वा AE 
ae | चित्तं शुद्धे सति ततस्सगुणत्रह्मोपासनादिषु क्षमते पुरषः | 
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more important than worship of form because worship of the formless is, closest to 


knowledge. By means of this worship of the formless, knowledge of the oneness of 
Atman with Brahman is attained and then release (Moksha). This is the established 
principle. 

If, by some impediment, a person is not ripe for worship of the formless in 
this life he becomes ripe in the next one or in Brahmaloka (world of Brahman). By 
ripeness is meant that which brings about knowledge. BrakmaLoka is said to be the 
place of Moksha (Release) for the worshippers of form. That world is composed of 
the three worlds ruled by Hiranyagarbha, Sankara and Narayana respectively. 
Persons who go to the Brahma-Loka do not come back. The way to that place is 
through fire etc. as the sriti says "through fire, light, day etc., in six months of 
summer solstice" a person is conveyed by the Abhimana Devatas (Cherished 
divinities), the fire-god etc., mentioned in the sastra, to the Brahma Loka. The 
worshipers of form also go to Brahmaloka, but there is difference between the 
two. Worshippers of the formless go there only when their worship process is not 
completely ripe. When it is completely npe they get Moksha (release) directly. 
Worshippers of form, on the other hand, must necessarily go to Brahmaloka., But if 
thev obtain knowledge here in this life by resorting to worship of the formless or 
by an understanding of great sentences, then, they too get Moksha (release) 
directly. The fruit obtainable by actions of body and speech is purity of mind and 
this is attained either in this life or in the next. When the mind attains punty a 
person becomes competent to worship Brahman with form. 

Then, there are others who perform religious sacrifices with the desire of 
reaping some fruit therefrom; they are, as it were, action-stupefied. They go 
through a path covered with smoke to the moon world and there enjoy the fruit 
according to the merit of their actions and after such merit is exhausted retum to 
this world as stated in the Gita: "After their merit is exhausted they return to this 


(२०) 


अथ ये तु फलभिसन्धपर्वैकं यज्ञादिकमोणि कुवन्ति ते कर्म- 
जडास्स्वकरमानुसरेण TAM चन्द्ररोकादीन्‌ गत्वा तत्र भोगान्‌ 
भुक्वा सुकृतक्षयवशात्पुनरावर्तन्ते |“ क्षीणे पुण्ये मत्यलोकं विज्ञ" न्तीति 
गीतावचनात्‌ । धूमादिमागे च ५ धूमो रात्रिः हृप्णपक्षो दक्षिणायन ” 
मित्यादिशाख्ात्‌ | धूमायमिमानिरोकाः क्रमद्वियन्ते । अथ ये पुनः 
करुचभक्षणादिनिषिद्धकर्मकराः ज्ञानं विनापि विहितसन्ध्यादिकर्मत्यागिनः 
ते नास्तिकाः afta: अधोमार्गेण यमपुरीं गला वैतरण्यादिमहायातना 
अनुभवन्ति । एषा प्रागुक्तकर्मजडानां चावजेनीयो जन्ममंरणादिरक्षण- 
स्संसारः | इति साधननिशूपणंनाम - अष्मपरिच्छेदः । 


कक —_—-— 
e 


TAPAS हे - नवम परिच्छेदः 


। अत्र च Aaa इहजन्मनि जम्ान्तरे वा फलामिसन्धिपुवै- 
कानुष्ठितयज्ञादि कर्मभिः क्षीणपापः शान्तो दान्तः उपरतस्तितिक्चदश्रद्धाव- 
नमुमु्ु्विवेकी पुरुषधौरेयो ऽधिकरोति | 


रमो ऽन्तरिन्दियनिग्रहः, दमो बहिरिन्धियनिग्रहः, उपरतिर्रा्य, 
सन्न्यासति केचित्‌ | विवेको नित्यानित्यवस्तुविवेकः; तदविज्ञानाय स ye 
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world”. The authority for the statement that their path lies through smoke is the 


sriti which says "Through smoke, ‘night, dark fort-rught and winter solstice they 
go”. There are several other worlds like the world filled with smoke. Then there are 
those who do forbidden actions like eating forbidden stuff (kalanja) and who have 
for sake, not on account of knowledge, the daily ordained nitual (Sandhavandanam 
etc.,) these unbelievers and sinners go by the downward path to hell and undergo 
several kinds of tortures. For these persons and for that aforesaid persons who are 
action stupefied this recurrence (Samsara) exhibiting itself in ५ cycle of births and 
deaths is something that cannot be avoided. 

The eighth section relating to the description of the ways and means of 
attaining Brahman is complete. 

SCECTION -IX = Aperson who performed religious sacrifice either in this 
life or in a previous birth, with the object of reaping some fruit, becomes get nid of 
sin and acquires mental poise, control of senses, spirit of renunciation, fortitude, 
faith, desire to get release (Moksha) and wisdom. Such a good person qualifies 
himself to know the Moksha Sastra. (Sama) Mental poise 15 control of the internal 





senses. (Dama) control of senses 15 control of the external senses. Renunciation 15 
non-attachment or as some say 'Sanyasa". Wisdom is ability to distinguish between 
things eternal and non-eternal. To know this distinction one has to approach the 
teacher, for the sriti says-- "In order to know this a person has to approach the 
teacher who is learned in the sriti and has fixed his mind on Brahman.” The 
meaning of the Great sentences has to be learnt by approaching a good teacher. 

There are some persons like Vamadeva who had an awakening without 
having to approach the teacher. Well, we do not know what their special good 
fortune consisted in. We only infer that they must have had approached a teacher in 
one of their previous births, for Vidyaranya svami says "who can know this 
unfathomable Brahman without the aid of a teacher’. 


(२१) 


मेवाभिगच्छेत्‌ | समि्पाणिदशरोवियब्रहमनष्ठमितिश्रतेः | सदररूपसदनदारा 
तेन महावक्याथञानं सम्पादनीयम्‌ । 


केचिद्रामदेवादयस्तु गुरूपसदनं विनैव प्रवुदधास्तेषां भागधेय न 
विन्नः | तेपि जन्मान्तरे गुखूपसत्त ward इत्यनुमीयते | “ गुरदास 
विनात्यन्तं गम्भीरं aq वेत्ति क ' इति प्रीविय्यारण्यवचनात्‌ | 


दामाद्िरहिता अपि केचनाधुनमेोक्षद्ाखमधीयाना दृर्यन्ते । तेष- 
मपि नेदमध्ययनमफलं किन्तु जन्मान्तरेषु शमादि संपादकमुष्रतप्रदमेव | 
वेदाक्षराणि यावन्ति पटितानि द्विजोत्तमेःतावन्ति हरिनामानि कीति 
तानि, न संशाय इति वेदाक्षरोचारणमावरस्य हरिनामोच्चारणतुट्यत्वस्मरणात्‌ | 
सञ्कटुचारितं येन दरिरि्यन्न्रयम्‌, ag: परिकरम्तेन मोक्षाय गमने 
प्रतीति हरिनाप्नो मह।फर्वसर च | मोक्षगव्दम्यात खगादिस्थ, 
ज्ञानादेव हि केवल्यमिति लाखविरोधात्‌ | अथवा करमेण AAPA: | 


अथर ये eta विहाय भरबोषचन्रोदयाद्िप्रपां कुबेनि 
तेपि धन्या ए, ततो sft व्रब्मवदपथ्य ज्ञतु aA; प्रतिवन्धादिना 
तदक्ञनेपि ततचस्फुरणजन्यगुषनविरोपपरपस्तेषं दुरपलापलान्‌ । 
अतएव aaa यान्ति परांगतिमिति गीता । तस्मादपि . 
करिभिरनधिकारिभिरपि तकादियाक्लाणि विहाय aes प्रवृ्तिरवदयं 
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Now - a - days we come across persons studying the Moksha-Sastra, the 


science of Release, although they do not have the qualities of mental poise etc. 
their study will not be fruitless, for it may result m their eoquiring the good 
qualities of mental poise etc., in subsequent births as the sriti says that the mere 
utterance of the letters of the Veda is equivalent to the utterance of the name of 
Han.” "There is no doubt that good Brahmins in uttering the letters of the veda are 
uttering, as many times, the name of Hari." The great fruit acquired as a result of 
uttering the name of Hani is described as follows in the Smriti. "He who has once 
uttered the two letters "Hari“ has girded up his loms for his journey to Moksha 
(Release)”. Moksha (Release) here means svarga (Heaven, the abode of gods) (and 
not Brahman), for, if it were to be taken otherwise it would conflict with the Sastra 
which says that the absolute state (Kaivalya) is to be attained only through 
knowledge. Or we may say that this (svarga) would eventually lead to Moksha 
(Release). 

There are others who, leaving aside the Upanishads, tead books like 
Prabodha Bandrodaya, 17. They too are blessed, for it is possible to know them 
what Brahman is like. If, through some impediment, it does not become possible 
for a person to know Brahman through these books, yet, it cannot be denied that he 
acquires religious merit by reason of such study. That is why it has been stated. in 
the Gita "A person who has been preparing himself for the last so many lives 
attains the supremie state.” Therefore, all persons, whether qualified or not, should 
proceed to study the science of Release (Moksha) only, leaving aside Sastras like 
logic. But there is a difference here-The Brahmin is qualified to study the Vedanta; 
women and Sudras on the other hand, are qualified to read books like Praabodha 
Chandrodaya. The texts say that women, Sudras and Brahmins by birth only (not 
by conduct) are not qualified to hear the three Vedas; Out of compassion for them 
the puranas have been compiled. 


(२२) 


कर्तव्येव | परन्तु बाणानां वेदान्तेषु सीदन्तु प्रबोधचन्द्रोदया- 
दिप्विति विवेकः | खीशूद्रहिजवन्धूनां त्रयी न श्रुतिगोचरा, तेषा- 
मेवानुकम्पाथं पुराणादेः प्रवर्तनमिति शाखात्‌ | 


ब्रह्मणानां प्रबोधचन्द्रोदयादिषु प्रव्तिरषि न दुप्यति | तत्यठन- 
्रयुक्तपरत्यवायाभावात्‌ । सरीशुद्रादीनां वेदान्तेषु प्रवृतिस्ु दप्यत्येव | 
प्रत्यवायसद्धावात्‌ | अथ ये पुनक्ञाताततत्तवास्तेषां न कोपि विधिर्नापि 
प्रतिषेधः । Fraud पथि विचरतां को विधिः को निषेध इति वचनात्‌ | 
्रह्मविद्ह्येव भवतीति श्रतेः | ब्रह्मणश्च विधिनिपेधाविषयत्वात्‌ | खननाजे 
रुन्धे सति कुदारपयागवत्‌ विचारादुज्ञने set सति शासरत्यागः कर्तव्य 
एव | अब्रह्मापारोक्ष्यन्तु न शाख्विचारत्यागः । आसुपेरामृतेः कारं न 
येदवेदान्तचिन्तयेति वचनात्‌ | 


सति तु ब्रहमापरोक्षयज्ाने HABE भवतीति न तस्य कर्तव्यरोषः | 
कियानपि विद्यते, एवं कृतात्मसाक्षातकारा अपि यावस्मार्धाधीनदेहपातं 
्ारन्धमनुसत्य diem कर्माणि Fara saad | न तानि कर्माणि 
तेषां बन्धकानि, ake कर्मगतबन्धकत्वांशस्य दग्धत्वात्‌ । न.हि 
भरजितबीजानि प्रोहक्षमाणि, तसरद्ययेष्टाचरणाद्विदषो न कापि क्षतिः | 
परन्तु ठोकानुग्रहाय विहितमेव कर्म तेनापि कर्तव्यं वासुदेववत्‌ । इयधि 
कारिनिरूपणनाम - नवमः परिच्छेदः 
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The above statement does not mean that it is wrong on the part of 


Brahmins to proceed to read books like probodha Chandrodaya, for there is no 
sinfulness attached to such reading, but in the case of women and swdras there is 
sinfulness attached to their reading of the Vedanta. But these injunctions or 
prohibitions. do not apply to those that know Brahman. As is stated by 
Sankaracharya "To them that tread the path which is devoid of the three qualities 
neither irsjunotions nor prohibitions apply”. The sri#i says that he who knows 
Brahman becomes Brahman. And Brahman is beyond the scope of either 
injunction of prohibition.Just as cow bers and spades used in digging a well are 
discarded when water is struck.So also the sastras are to be discarded after 
knowledge is obtained. But there should not be an abandonment of the 
consideration of Sastras until a person has direct realization of Brahman, for it has 
been stated that a person should spend all his time every day till he retires for sleep 
and all his life, till he dies, in considering the Vedanta Sastra. 

When a person has direct knowledge of Brahman he is in the position of a 
person who has done all that needs to be done and so, for him, there are no duties 
to be fulfilled. But persons like Sn Krishna who have direct cognition of Atman 
will be going on accomplishing, in sport, as it were, some actions following their 
pre-ordained fate until they cast off their bodies at the appointed time. But these 
actions of theirs do not give rise to any bonds for in their case the bonds produced 
by actions are bumt out by the fire of knowledge. Fried seeds do not sprout. 
Therefore, the learned do not lose anything in doing things they desire to do. In 
fact, persons like Sri Krishna do their duties only out of compassion for the world 
(i.e., to serve as a model for others).The ninth section dealing wit the qualifications 
of persons (to study Vedanta) is complete. . 

SECTION-X Knowledge is of two kinds ~ etemal knowledge and (Vriitti 
Jnana) functional knowledge. It is this functional knowledge that is called “derived 


वेदान्तसड्‌ हे -दतराम परिच्छेदः 


ज्ञान द्वि बिधम्‌ - faa वृत्तिज्ञानश्चेति | वृ्तिज्ञानमेव जन्य- 
same: | नैयािकाम्तु वृत्तिज्ञानातिरिक्तं ज्ञानमविद्र पः afar 
WANE: | ARG ज्ञानवदुद्रम्यमाहुः | तदयुक्तं - तन्मते अविदया- 
वृत्यनगीकारात्‌ | सुपुपतावनःकरणस्य ख्येनान्तःकरणवृत्यभावात्‌ सुषुपति- 
रसाक्िकः स्यात्‌ | वृत्यभावदशायामात्नः Gera ASAT 
जडस्य च धटदिरसाक्षिवदरेनात्‌ । अपाक्षिकपदाथाङ्गीकारखयायुक्तवा- 
दसाक्षिकेयं पुपतिरसंमविन्येव खात्‌ | तच्च महानिष्टम्‌ | युषुपेस्सवानुमव- 
सिद्धाया अपरपितुमदाक्ययात्‌ | अतो नियन्नानमेवाता । 


० a) 


ृ्तिद्रिविधा - अविचवृततिरन्तःकरणवृततिश्चेति | tae: 
प्रादयः सोपि्िकसुखनम्दो चाविदवृक्तिषिषयाः | घरादयस्वन्तः- 
कृरणविषया इति विवेकः । अन्तःकरणवृत्तिश्चाम्तगमुखादिविषया तु 
तत्निरपक्षाचेति | इद shia विषरयभेदाहहुविधम्‌ | घटज्ञानं aM 
RAG FATA अपि चेतन्यप्रतिफटनवदात्‌ | 
ज्ञानतमौपचारिकम्‌ | faa तेकमेव | तदविरोध्यज्ञानल आमन्येव 
afer | न हि कलितसपस्य रण्नर्विरोधिनी । अथिष्ठानविषयं 


es 
-knowledge". The logicians being ignorant of any other knowledge except the 
functional, called it “the knowledge". They call Atman a substance having 
knowledge. But their view is not correct. 

If their view is accepted there will not be a witness to the state of deep 
sleep (sushupti; for,as they do not accept the existence of functional knowledge 
relating to ignorance (Avidya Vritti), the internal organ will have to get dissolved in 
deep sleep and therefore there will be no function of the internal organ; and in a 
function - less state Atman will become inert because, according to them, Asman is 
a substance similar to earth, and things which are mert, like pots, are not known to 
witness. And as it will not be proper to admit any substance not witnessed, the state 
Of (न्स) Sep Will 1५५६ 16 Kecomie HOM-existing. Such a fesult is not desired. It is 
not possible to deny the existence of deep sleep as it is in every body's experience. 
Therefore atman is eternal knowledge 18. 

This (vritt?) functional knowledge is of two kinds. One relating to [पडला 
and the other relating to the internal organ. The rope-serpant, the dream- chariot 
and the happiness and 0785 enjoyed during sleep are subjects of the functional 
knowledge, relating to tllusion. Substances hke pots are subjects of the functional 
knowledge relating to the internal organ. That is the difference between the two. 
Functional knowledge of the mtemal organ is again of two kinds, one relating to 
the internal matters of happiness etc., and the other relating to external objects. 
This latter sub division is of various kinds depending on the difference between 
various objects - like knowledge of pot, cloth, wall, granary etc although this 
functional knowledge of substance (Vritti) relating to the mtemal organ 1s 
connected with inert matter yet it is called knowledge in a secondary sense because 
it is obtained as a reflection in sentience. Eternal knowledge on the other hand is of 
one kind. It is said to be of one kind because ignorance is created in Atman (which 
is knowledge) in a manner which is not inimical to (the existence of) knowledge. 


(२४) 


दृत्ि्ञानन्तु aaah; skate afters विरोधि 
हि - र्जुज्ञने सप॑बदधरनारानुभवात्‌ | 


अदाहकोपि पूर्यालोको यथा SIAN संकान्तस्तन्‌ दाहको 
भवति | तथा अज्ञानानाराकोपि आत्मा वृ्तिपतिफलितस्सन्‌ अज्ञाननाराको 
भक्तयव | TTS घटादिषु परयकष । तथा हि - वयुदया- 
aya न मया घटो ज्ञात इति धटज्ञाानुभव्ार्ेननीनः | न च GATT: 
भाव एवायमिति fra: |. तथा सति wear मे areca 
्ातृमहेलात्‌। वृलयुदयानन्तं तु मया धयो ज्ञात इत्यनुमवः। अयमनुमवः 
Tee नारो विना नोदेयादिति वृत्ञाननादयलमङ्ञानख सुखम्‌ , 


या वृततथद्षया तद्िषयावरकाजञाने तदूवत्िना्यं | घटविषयाया 
षटकारवृत्तषयवरकाज्ञाननाशकत्दरीनात्‌ | 


भृते TFTA । तया च 
वृत्त्या बह्ावरकमन्ञान नश्यति | यदज्ञानवशादसमाकं नाहं बहति ब्रह्म न 
जानामीति aqua: | नष्टे च तदज्ञाने ब्रहमसाक्षाकारो भवति। अप्रमेय- 
तेपि ब्रमणः सर्वषां वेदान्तवाक्यानां ब्रहमकारव्तिजनने विनियोगः । "ति 
निरूपण नाम दशमपरिच्छेदः । 
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The rope is not inimical to the created serpent (.९., the imagined serpent does not 
effect, at all the rope. The rope remains a rope whatever it may be imagined to be ). 
But the functional knowledge besed on the Sbject (of knowledge)is inimical to that 
which is created 1.6. the knowledge of the object being a rope is inimical to the 
created serpent because the idea of the serpent is known to disappear when there is 
knowledge of its being a rope.19 : 

The rays of the Sun do not by themselves bum things, but when reflected 
through powerful lenses do so. In the same manner Atman by itself does not 
destroy Ignorance. The capacity of this functional knowledge in destroying 
ignorance is perceived by us in things, like pots. Before this functional knowledge 
arises a person says that he has not known a pot; i.¢., a person experience the non- 
knowledge (ignorance) about a pot. This statement should not be construed to 
mean that there is no knowledge of pot at all. If it were so construed persons would 
have only one kind of experience and everybody would be saying "1 have no 
knowledge of pot”. But we find that after having functional knowledge a person 
experiences the knowledge of pot; he says "I have known a pot". This experience 
does not arise unless there is destruction of ignorance about pot. Therefore, it is 
clear that this ignorance is destroyed by functional knowledge (vritti). (2: 

It is a well known rule that ignorance which surrounds a particular object 
is destroyed only by the functional knowledge relating to that particular object, for 
it is seen that ignorance about a pot is destroyed only by the functional knowledge 
of the form of that object, the pot. 

In the same manner, in the matter before us, the functional knowledge of 
the form of Brahman arises out of @ consideration of the meaning of the great 
sentences. But this functional knowledge 1s destroyed by the ignorance, which 
surrounds Brahman. The feeling that "I am not Brahman,” I do not‘ know 
Brahman" etc., is engendered by Ignorance. When that ignorance is destroyed a 


पेदान्तसङ़-हे - एकादा परिच्छेदः 


दरितयोदष््ययोः TTA क्षनकष्रहपदाभ्यां व्यवहारः | 
त्रं द्य ANG चक्‌ | HRT सवै कायं कारणमजञानशच 
क्त्रम्‌ | एतयो वेत्ति स आतमा Aaa: | श्ञानखरूपोप्यातमा प्रकारत्वेन 
स्वावमासकलवात्‌ SAT FYE | 


अन्तःकरण चश्ुरादीन्धियजातं च AANA ज्ञेयान्येव | चश्चुषा 
पश्यामि मनसा ध्यायामीत्यायनुभवात्‌ | चक्षुरिदं मन ईदमित्यनुभवाच् | 
न चाहं पश्यामीत्यनुभवादहङ्कार एव क्षतज इति वाच्यम्‌ | तत्राहपदेना- 
हङ्कारस्य वाच्यत्वेपि आत्मन एव AAA | 


यहा - TAIRA TIAA जडवा- 
दहङ्कारगतशेतन्यांशच एव ज्ञाता | न चाहङ्कारएवासेति वाच्यम्‌ | ममा- 
हृङ्कार इति मेदानुभवात्‌ | युषुप्यादिप्वहङ्कारनाशदशनात्‌ । अजो निय 
इति श्त्या नित्यस्यासनो नारायोगात्‌ । असाक्षिकामनाशष्यभ्युपगन्तु 
भनुचितत्वात्‌ | आत्मान्यख साक्षिणो ऽभावात्‌ | आसन एव सर्वाक्षि 
त्वात्‌ | तसादहङ्करो न कत्रः | किन्तु वूटखस्साक्षी आलैव | 
(4) 


person realizes Brahman. Although Lam is something immeasurable all the 
Vedanta passages are useful for the purpose of producing functional knowledge of 
the form ‘Brahman. This Tenth section dealing with fimctional knowledge is 
complete. 

SECTION - XI The two substances, the seeing and the seen, are known as 
the Ashetrajna (Habitant) and Kshetra, (Habitat) respectively. (Kshetra) Habitat is 
the seen and Kshetrajna (Habitant) 15 the seer. Beginning with the Ego and ending 
with the body all things which are effects and ignorance are called kshetra 
(Habitant), the Atman. Although Aman is of the very form of knowledge he is 
called kshetrajna (Habitant) because, he, by reason of his _ self-luminosity, 
illurninates all things. 

A person says " I am seeing with the eye, thinking with the mind, this is 
my eye, my mind" etc. from this experience it is known that the intemal organ and 
sense organs like eyes are the instruments of knowledge. From the expression "I 
am seeing”, used by a person, it should not be stated that the ego is the kshetrana 
(Habitant), because the "I" in that expression, although it may denote the ego, is 
meant to indicate 4tman. 

Or, it may be explained in another way, the Ego coupled with sentience 
(Chaitanya) is the knower, mere ego is inert and therefore that portion of the Ego 
which is sentience is the knower. It should not be stated that the ego alone is Atman 
because we see a person making a distinction between himself and his ego as when 
he says "my ego.” There are some other reasons also why the ego should not be 
taken to be Atman. In deep sleep etc., the ego is known to disappear. "Atman is not 
something born he is eternal" says the sriti and .4tman which is eternal is incapable 
of being destroyed. It would not be proper to accept the proposition that Atman is 
not the witness (Sakshi) and that it is destroyed (in deep sleep etc.), because there 
is no other witness except Atman. Afman alone is the witness of all things. 
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अत्त॒ःकरणोपहितं चेतन्यं साकषीयुक्त पराक्‌ | अयमेकोपि क्षत्जञः 
स्वोपाधिभूतान्तःकरणमेदादनेक इव भाति | कार्यानन्वयिते सति व्यावर्त- 
केतवमुपापेरक्षणम्‌ | Batata सति व्यावर्तकतन्तु विदोषणत्वमिति 
मेदः | इदश्च Fagan व्यावहारिकमेव | परमार्थतः कषेतरस्वा- 
भावाछतसदुलम्‌ । ननु MAAS TFA, जः SAA 
भवितुमर्हतीति क्वा क्षेत्रज्ञो न सानखरूपः, किन्तु शानवत्‌ -्रन्यत्मेवेति 
चन्मेवम्‌ | इदं क्षेत्रमिति यदूवृत्िज्ञानमस्ि तदृजञानस्याश्रयमन्तःकरणं 
द्रव्यमेव | निर्विकल्पमिति परे रभ्युपगम्यमाने निराकारं यदसि ज्ञाने, न 
तस्यान्तःकरणमाश्रयः | अन्तःकरणस्यैव सानमाश्रय इति सिद्धान्तात्‌ | 


चैतन्ये हि सर्वेमध्यस्तं | नाप्यासाश्रयः। आत्मन एव सानलात्‌ 
स्ञानवानामेत्यभ्युपगमे आतमनोप्यान्तरं चानं स्यात्‌ । Tae सर्वान्तर 
HANSA: | तदेवं AANA ATT AUTH AAT साक्षी- 
लुच्यते | परज्ञान Hale श्रुतिश्चात्र प्रमाणम्‌ । आत्मनो स्ञानाभ्रयतव 
अद्वेतश्रतिविरोधश्च | शातृकचानद्वेतसम्मवात्‌ | Saale माविद्धि सर्वै- 
aay भारतेति गीताव्चनादीश्वरोपि aay एव । अत एव शधरस्सर्वः 
भूतानां ease तिष्ठतीति हेदसितिरीश्वरख्यामिहिता । a3 
तिष्ठति fe daa: । ईर एव प्रत्यग्रेण तिष्ठतीति तदर्थात्‌ । 
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Therefore the ego is not the (शौक (habitant). The kshetrajna (habitant) is the 


unchanging (kutastha), the witness, Atman himself. 

It is stated in the earlier sections that sentience, when under the cover of the 
limiting adjunct of the intemal organ, is the witness. The Ashetrajna (habitant) 
although one, appears to be several by reason of the differences in his limiting 
adjunct - the internal organ. (There are two things which have to be explained here- 
upadhi-the limiting adjunct and viseshana-the exceptional). The characteristic 
feature of Upadhi the limiting adjunct is that it produces an effect without itself 
under-going a change. The characteristic feature of (Viseshana) the exceptional is 
that it produces an effect and undergoes a change along with it. The kshetrajna is 
merely the mundane expression of Arman. In the ultimate analysis, as there is no 
kshetra (Habitat) at all, there can be no knower of the habitat. 

The objection based on the argument that just as the knower is the basis 
(receptacle) for knowledge so also the kshetrajna (Habita@lis the basis (receptacle) 
for knowledge of kshetra (habitat) and that therefore Ashetrajna (Habitafpis not 
knowledge but a substance having knowledge this objection is not valid. This 
functional knowledge which makes us know that this is a kshetra (habita’) has as 
its basis the internal organ which is a substance. And the internal organ cannot be 
the basis (receptacle) of that knowledge which is acknowledged to be of a non- 
determinate (Nirvikaipaka) character and formless. The established principle 1s that 
knowledge is the basis on which the intemal organ is based. 

All things are super-imposed upon sentience (Chaitanya) and Afman cannot 
be said to be the basis (receptacle) for knowledge, because Aman is knowledge 
itself. If the statement cannot be accepted for the अणी pronounces Atman to be the 
inner most of all things. Although Avan is the very form of knowledge, he is said 
to be the knower and the witness because he ilhiminates all things. The Authority 
for saying so is the sriti "Brahman is prajnana (great knowledge)". If Atman is to 
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प्र्यगित्यार्मपयांयः। न च प्रतीचः कूटशस्य sate वेश्वरे 
कथ सर्वान्र्यामित्वादिगुणसिद्धिरिति वाच्यम्‌ | अकिछितायस्कान्तसत्निधि- 
TMI सूच्याश्चलन तथा कूटखपन्निषिवदशादन्तःकरणादीनां व्यापार 
इवयेतावन्मात्ेण स्वान्तयामितकथन।दीश्रसखय | अन्यथा त्वमेवं कुर त्वमेवं 
माकुर्विति राजवत्मेरणाभ्युपगमे ga विकारित्वं स्वात्‌ । wate 
विकारिते सत्यनित्यवपरसङ्गादीश्वरस्य | तस्मादीश्वर एव्‌ क्षेत्र इति 
Guy | 


ननु यचेवं क्षेत्रज्ञ एव Saree मायावच्छिननचेतन्यमीश्वरः | 
अन्तःकरणोपहितः साक्षीति परथ्नदेशः gare विरुध्येतेति चेन्मेवम्‌ | 
भेदस्य फाल्यनिकलात्‌ । विरोषणांशमेदेपि festa | यदेव 
चेतन्यमन्तःकरणोपहितं तदेव मायावच्छिन्न, न छन्यत्‌ | चेतन्यस्येकता- 
दिति सिद्धान्तात्‌ | एतेन जीवेशरकूःसत्रहनामकं चतुर्विध चेतन्यमेक- 
मेवेति कृत्वा न तेषां परस्परं मेद इति सिद्धम्‌ | 


जीवो वस्तुतः कूट एव | ईश्वरो वस्तुतो wea । कूटखश्य 
वस्तुतो ब्रहैव | आकाशाद्यपाधयो धटमटादयः परस्परं भिन्ना अपि यथा 
आका मेदयितु न क्षमते तथा अन्तःकरणमाययोर्मिन्नतवेपि न चैतन्यस्य 
मेदः तसासिदध Fes चेतन्यस्य जीवत्वमीश्वरत ATA | यः पुनरिदं 
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be taken to be the basis (receptacle) for knowledge the dualistic distinction 
between the knower and the knowledge has to be admitted and this admission 
would be contradictory to siti which preaches non-dualism. The Lord (Isvara) is 
the kshetrajna (Habitant) according to the Bhagavat Gita "Oh Arjuna, know me to 
be the Xshetrajna (habitant) of all the kshetras (habitats). "In another passage the 
Gita says "Arjuna, the Lord resides in the heart - region of all beings.” Here it is 
proclaimed that the Lord's abode is the region of the heart. This text should be 
taken to imply that the Lord resides therein in the form of the (pratyag) self- 
luminous. 

Pratyag (the self-lummous) 15 another word tor Aman. The objection that if 
the self-luminous or the unchanging (kutashta) or kshetrajna (Habitant) is taken to 
be the Lord the attribute of being the inner self of all beings and the other attnbutes 
are not found This objection is answered by saying that just as the (iron) needle 
moves in the presence of the unchanging magnet so also in the presence of the 
unchanging (kutastha) the intemal organ and other things move into action; and 
from this (answer) alone it can be stated that the Lord were to be taken to be the 
instigator, like a king ordenng people about "You do this, you do that” etc., the 
Lord would become changeable and that is a proposition which is totally 
unacceptable. When once you say that the Lord is changeable he becomes non- 
etemal. Therefore, the proposition that the kshetrqajna (habitant) 1s the Lord 
(Isvara) is well founded. । 

If, again, it is objected that our previous statement (in section I) which poimts 
out the difference between the Lord and the (lasastha) unchanging by saying that 
sentience (Chaitanya) when covered with illusion is the Lord and that it is the 
witness (Sakshi) when coupled with the intemal organ is contradictory to the 
present statement that the Assetrqjna (habitant) is the Lord, we deny that there is 
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dane day इति वेत्ति स ब्रह्मेव ।.ब्रहमविद्रहञेव मवतीति श्रुतेः | न 
च quae ब्रह्मणः बेदनक्रियानिरूपितं कत्वं eae चेति वाच्यम्‌ | 
मामहं जानामीति वहस्वमकाशासनि तदविरोधात्‌ । यद्वा नेदं वेदनं क्रिया 
किन्तु अनुभव एव । स चासमखरूपमूत एव । अहं ब्रह्मेति योनुभवः 
स ब्रहयतेति श्तेरथं इति सर्वमनवचम्‌ - इति क्षेत्रचुनिरूपणं नामेकादश्च 
परितं 


0000 @ ००७ 


पेदान्तसडूहे - दादा परिच्छेदः 


200 आत्मा खप्रकारात्वात्सवावभासकताच्च Az: | सर्वनाश 
वधित्ात्सवकल्पनाधिष्ठनत्वाचच Fea: | परमप्रमास्पदत्वात्सर्वदःखरटि- 
तत्वाच्चानन्दूपः | तत्र सच्ि्रपतवे वर्णिते | Aware वणेवामः | 


आत्मनि सवेदुःखराहिव्य युुप्यादिषु प्रक्ष । « अन्धस्सन्तनन्धो 
ma” तीत्यादि शरुतिसिद्ध च | आत्मनस्सवैपति रोषितवापरमपरमास्पदचं। 
सर्वस तु स्रगादिविषयस्यात्मरोषत्वाल्मास्पदतमेव | 
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any contradiction, for the aforesaid differente is the attributes but it does not mean 


that the substance having the attributes has become different. 

That which is said to have been coupled with the mtemal organ is the 
substance that is said to have been covered by Illusion-- e.g., sentience (chaitanya) 
and not another, because the established principle is that knowledge is one. From 
this it follows that sentience (chaitanya) with its four-fold division into Jiva 
(individual soul), The Lord (Isvara), the unchanging (Kutastha) and Brahman is of 
one kind only and that no difference can be shown to exist among the four. 

The mdividual soul is, in reality, the unchanging (4125000). The lord is, in 
reality, Brahman. Just as in the case of space the differing limiting adjuncts like 
pots and jars are not capable of creating a division so also in the case of sentience 
(Chaitanya), the differing limiting adjuncts like the Internal Organ and Illusion are 
not capable of creating a division. Hence, it is established that sentience 
(Chattanya) which is the Kshetrajna (Habitant) is at once the Individual soul, the 
Lord and Brahman. He who knows that this is the Ashetra (Habitaft) and that he is 
the kshetrajna (Habitant) is, insdeed, Brahman; for the sriti says, "He who knows 
Brahman 1s Brahman . The objection that Brahman who is one only cannot, at 
once, be the doer, the object of the action and the act of knowing, is not valid; for 
just as in the case of the expression "] am knowing myself” there is no difference 
between the three, so also, in the case of the self-huminous Atman there is no 
difference between the three. Or it may be stated that the act of knowing is not an 
action, but merely experience and this experience is of the very form of Aman. 
The sriti says that the experience that "I am Brahman" is itself Brahman. 
Therefore, the aforesaid principle is faultless. This eleventh section dealing with the 
form of kshetrajna (habitant) is complete. 

SECTION ~ XII _Atman, who is of the form of the "Seeing" substance is 
intelligence (chit) itself by reason of his self-luminosity and all- illumining nature. 
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तथा हि युश्चब्दाः वेदादयः, gery: मल्यार्निखदयः, सुरूपाः 
कुण्डलदयः, सुरसारचूतफलदयः, सुगन्धिनः कुुमादयः, ACMA: 
क्षेत्रादयः, बहुक्षीरा गवादयः, बहुचित्रा गृहादयः, बहुधना: कोशादयः, 
बहुरूपा भार्यादयः, sea: पुत्रादयः, बहुबलर्शरीरेन्दियादयश्च 
आतमन उपभोगायेव प्रियाः | उपभुज्यमनेषु तेषु प्रीतिसम्भवात्‌ | अरब्धेषु 
नष्टेषु वा द्वेषादिसम्भवाच | 


दारीरासनोः परस्परतादास्याध्यासान्मनुप्योहं ब्राह्मणोहमियमि- 
मन्यमानः पृरुषददारीरमेवाप्मान मन्यते - तादृशशरीरातमन उपभोगा 
लषगादिपुतरान्ताप्स्वे विषया उपयुञ्यन्त इति सर्वसम्मतम्‌ | अहकारतादा- 
ल्याध्यासातकर्तृत्वायमिमानिनः पुरषस गमनप्रेक्षणमेधुनायुपयोगिताच्चरी- 
रेन्धियाणि दोषाण्येवातमनः | अवराहंकारस्य सचेतनस्येवात्मत्वात | 


स चाहङ्कारः आसतादास्यामिमानेनेव प्रियतमः | आत्मनस्सकादा- 
aud तु आत्मेव प्रियतमः सुषुपावासखरूपमुखानुमवार्थमहंकारनाश- 
स्याप्यासनाकाह्वितत्वात्‌ | तसादहङ्कारोप्यात्माथमेव भियः | पदयामी- 
त्यादिव्यव॑हारोपयोगित्वादहङ्करस | किञ्च Fal न ह्याननददूपस्ति- 
पण्डितपामरसाधारण्येन सर्वेषां ayers न स्यात्‌ । पण्डितानाश् 
TATE, Taare खातमानन्दस्पूतिरसि । २ुपमावज्ञानेना- 
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He is the existing (sat) by reason of his being the limit to which destruction 
spread and by reason of his being the basis for all creation. He is of the form of 
bliss by reason of his being the object of supreme love and by reason of his being 
devoid of all grief’ The forms of the existing and intelligence were described 
earlier. Now we shall explain the form of bliss. That there is absence of all grief in 
Atman m the condition of deep sleep is a matter of direct experience. The sriti also 
speaks about this "A person, although blind, becomes non-blind"( in the state of 
deep sleep). When every other thing perishes it is At#man that remains and therefore 
it is the obyect of supreme love. All other things like garlands, are desired for the 
sake of Atman and therefore Atnan is the object of love. 

Good words like the words of the veda, cool winds like the southem breeze, 
beautiful things like earrings, juicy fruits like mangoes, sweet smelling things like 
flowers, lands yielding plenty of grain, cows yielding plenty of milk, houses of 
different varieties, purses full with money, beautiful wives, sons with varied 
learnings, potent bodies and sense organs, all these and other things are dear to us 
because they are useful for Atman‘s enjoyment. Pleasure is derived when these 
things are enjoyed and when these are not available or are lost grief, hatred etc. 
arise. 

On account of the mutual identification and super-imposition of body and 
Atman a person has the fanciful idea that he is a human being, a Brahmin etc., and 
imagines that the body is identical with Atman. It is agreed on all hands that all the 
above things beginning with garlands and ending with sons are useful for the 
enjoyment of such body-cum-atman. Since a person has conceit that he is the doer 
on account of the identification with and super - imposition of the Ego his body 
and senses which are useful in actions like walking, seemg, sexual umion etc., are 
merely ancillary to Atman (which happens to be the principal substance), because 
the Ego which is combined with sentience (chaitanya ) is Atman itself. 


(३०) 


वृतं आत्मानन्दः समाधौ त्वनावृतः । ब्र्माकारवृत््या तस्याज्ञानावरणस्य 
क्षीणत्वादितीयानेव मेदः । इत्यात्मन आनन्दरूपतवनिषूपणे नाम द्वादश्ष- 
परिच्छेदः | 


वेदान्ते - त्रयोदश परिच्छेदः 


AY समाधिर्निरूप्यते | | 
दितः सस्य तदिव योगोप्यासप्राप्टयुपाय एव । AT 
सास्य योगाभिपन्नमिति श्रतेः । एकंसाङ्खयश्च योगश्च यः पश्यति स 
पयतीति गीतायाश्च साङ्कखययोगयोस्स्वरूपमेदेपि फले एक्यमेवेति कताः 
साङ्ख्ययोगौ परथग्रालाः प्रवदन्ति न पण्डिता इटयुक्तं गीतायाम्‌ । 


योगश्ित्तवृत्तिनिरोधः | अस्य च यमनियमासनप्राणायामपरत्यहार- 
ध्यानधारणसमाधयोष्टाङ्घानि | तत्र यमादीनि समाधिसाधनानि | समाधि- 
feta - सविकल्पनिर्विकल्पमेदात्‌ | अहं aerated ऽविच्छिनन- 
परत्ययसन्ततिस्सविकट्पसमाधिः | निर्विंकल्पसमाधिसिद्धिहेतुः। निवातखित- 
दीपवत्‌। मनसस्तु प्णीखितिः निर्विकल्पसमाधिः | निद्रायामिव समाधावत 
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This Ego appears to be very dear to us because we fancy it to be identical 
with Afman (self). If this Ego is separated from Atman then, it is Agman done that 
is dear to us. In deep sleep the destruction of the ego is desired by every one so that 
pleasure of the experience of the form of Atman may be derived. Therefore even 
this Ego is dear to us for the sake of Atman and the Ego serves as a useful vehicle 
for mundane expressions like "I am seeing" etc. Further if Atman were not of 
the very form of bliss every person from the leamed to the ignorant would not be 
having that general desire for deep sleep (wherein a person enjoys bliss); of course, 
the leamed are desirous of obtaining that bliss in the state of concentration 
(samadhi) although the bills of Agnan manifests itself both in the state of 
concentration (samadhi) and in that of deep sleep (sushupti), for there is a 
difference between the bliss of two states; In deep sleep bliss is covered with 
ignorance, because the cover of Ignorance is destroyed by the functional 
knowledge of the form of Brahman.This twelfth section dealing with Atman's form 
of bliss is complete. 
SECTION-XIII_ The state of concentration (Samadhi) is explained 
this section. The Yoga system of philosophy like the Sankhya explained above 
is a means of realising Atman. The sriti points out that Sankhya which is combined 
with Yoga leads to realization. The passage in the Bhagavadgita which says that he 
whu sees Sankhya and Yoga as one really sees, is not an authority to state that the 
two are different; for the meaning of the passage is that although there is a 
difference in the form of the two fruits to be obtained is the same in both the cases. 
Further there is another passage in the Gita which says "the ignorant say that 
Sankhya and Yoga are different, the learned do not say 80." Therefore the two 
systems are not different from each other. 

Yoga is stoppage of the functions of the mind. This state is to be realized 

in eight steps. (1) Yama control, (2) Niyama (Regulation), (3) Asana (Posture),(4) 


(२१) 


मनसो न ख्यः | नापि जाग्त्छम्रयोरिव विक्षेपः | किन्तु परम एव उप- 
रते च मनसि सच्चिदानन्द आतमा खतस्पुरति | मेधापाये asad | एवं 
मनसो निर्व्यापारतादशायमेवातमस्ूत्यभ्युपामात्‌ । 


AAI न मनःकरणं | अतएव यतो वाचो निवर्तन्ते अप्राप्य 
मनसा सहेति श्रतिस्सङ्गच्छते | न च मनसेवानुदरष्छयमिति शवुतिविरोधः। 
संख्छृतमनसेति तदथात्‌ | AAAI उपरतत्वमेव । तृतीया तु 
हेतौ, न तु करणे इत्यदोषात्‌ । यहा विचारक्षमेण मनैवासखरूपमेव 
विधमिति ज्ञात्यमिति तच्छरुतेरथः | 


अन्यथा यत्साक्षादपरोक्षद्रहयति श्रतिविरोधः। साक्षात्‌ करणान्तर- 
नैरपेक्ष्येण ब्रह्न अपरोक्षादपरोक्षम्‌ । पश्चमी छन्दसीति श्रु्र्थः । स्व- 
परकारातश्रतिन्याघातश्च | किश्च यद्यात्मा मनसा वेते, तद्यामापि 
धटादिवहेचत्वेन जड एव स्यात्‌ | ततो ऽनित्यत्ादिदोषप्रसक्तिः | तसा- 
दुपरते मनसि Gara स्फुरतीत्यनवदयम्‌ । अत्र चार्थं भागवतगतं 
हंसगुह्यस्तवराजे False प्रमाणम्‌ | 


शो ॥ यदोपरामो मनसो हि नाम रूपस्य टृष्टस्मृतसग्पमोषात्‌ । 
य दयते केवलया BAVA हंसाय तसे शुचि सदने नमः॥ 
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Pranayama (Breath-control), (5) Pratyahara (Control of the senses);,(6) Dhyana 


(Meditation); (7) Db (retention); and (8) Samadhi (concentration). Yama 
(control) and the others are instrumental in attaining the state of concentration. 
Concentration is of two kinds, the determinate (savikalpaka) and the non- 
determiante (Nivirkalpaka). The continued and un-impeded knowledge as 
exhibited in the expression ."I am Brahman " is determinate (Savikalpaka) 
concentration, non-detepmiante (Nirvikalpaka) concentration is the cause of 
realization © When the mind is as still as the flame of lamp not exposed to the 
wind there is this non-determinate (Nirvikalpa) state of concentration. There is no 
dissolution of the mind in the state of concentration, as there is in the state of sleep. 
Nor is there the scattering activity of the mind in this state as there is in the states 
of wakefulness and dream. Here the mind rests on the supreme and then Afman 
which is the existing the intelligence and bliss manifests himself just as the sun 
manifests himself when the cloud is passed.So it is agreed by one and all, that 
Atman manifests himself when the mind has ceased functioning. 

The mind is not the instrument for realizing Atman. This statement 
accords with what is stated in the sriti, "From when words have retreated in 
company with mind, unable to find (Brahman)". The passage of the sriti which 
says "It has to be seen with the mind” should not be taken to be contradictory. To 
what is stated in the first passage, because, the mind in the second passage has to 
be understood as the mind which is purified. Purification of the mmd means giving 
the quietus to it. The words "with the mind" (Manasa), wtich though in the 
instrumental case, should not be construed to mean that the mind is the instrument 
in realizing Brahman, the words should be taken to indicate (hetu) only a cause. 
Or, the srit? may be taken to mean that knowledge that the form of Amman is such is 
to be obtained by a mind which is capable of considering (the great sentences etc.) 


(३२) 


इति । इय समाधिवदि क्षणमपि पुसारुब्धः तहिं तख आत- 
विषयसंशयविपययासम्भावनादिनाश्लो भवतीति sage एव सः | 


परन्तु केवख्योगिनस्समाधौ स्वस्वरूपमनुभवन्तोपि न तं त्रहषा- 
भिन्नमात्मानं विदुः | अतसदथ तेषां गुरूपसदनपूर्वकं महावक्याथज्ञान- 
मावदयकमेव | उपदेशमत्रादेव तेषां TAMAS जायते | योगा- 
भिना प्रतिबन्ध तृखनां द्ग्धत्वात्‌ | चित्तस्य चाविक्षिप्तवात्‌ | 


अतएवानन्तजन्मसश्चितपुप्यपरिपाकर्न्धत्वमेतत्समाधेः प्राहः प्राज्ञा 
योगिनामिय समाधिः ager “wae हि मनः कृष्ण प्रमाथि 
बलवदेटं तयाहं निग्रहं मन्ये वायोरिव सुदुष्कर ' मिति गीतावचनात्‌ | 
्ञानिनान्तु Bead | नाहं मनः, नेदं मनो ममेति मनोगताहेममाध्यासयो- 
eat सति मनउपरतिसिद्धेः। इति समाधिनिरूपणे नाम त्रयोदश्च 
परिच्छेद; | 


व fg aeons 


2. 4 
If the sriti is understood as meaning something other than what is stated 


above, then a contradiction would present itself between the above passage and 
another pessege which says Brahman is directly and indirectly" (Sakshat, 
Aparokshat Brahma). Brahman is to be realized directly and not through the 
instrumentality of any other thing. The word "non-indirectly” means (nominative 
case) non-indirect only (d4proksham). The ablative case (dparokshat) is a vedic 
peculiarity. If we do not understand this passage in this manner then another 
passage which speaks of the self-huminosity of A#man would be contradicted. 
Further, if Atman were to be known through the instrumentality of the mind, then 
Atman also like pots and other things, would become an object of knowledge and 
as a consequence, like them, become inert. If dtman is taken to be inert then he 
would become subject to non-eternality. Therefore, the proposition is faultless 
when it is stated that 4sman manifests himself when the mind 1s given the quietus. 
A verse in the Bhagavata clearly states this pomt--"when the quietus is given to the 
mind by the names and forms seen and remembered being lost the Hamsa, the 
Yogin alone remains merely in his own state, in his clean abode, to him I give my 
salutation.” (6-4-26 Hamsaguhya Stava) 

If this state of concentration is attained by a person even for a second then 
all doubts, differences and suppositions about Amman are set at rest and he will 
thereafter be in the position of a person who has done what all needs to be done. 

Those who merely follow the Yoga system do not know that Aanan is 
non-different from Brahman although they experience their own self (4t#man) in 

the state of concentration (samadhi). To realize that these two are non-different, a 
"person has necessarily to approech a teacher and get instruction in the meaning of 
the great sentences. By mere instruction alone they realize the identity Atman with 
Brahman, for, by the Yoga-fire the impediments in the form of cotton are burnt out 
and their mind is nc* «ettered_ 


वेदान्तसड्हे - चतुदश परिच्छेदः 


भक्तिः पूय्येष्वनुरागः। पूज्याश्च ब्रहमविप््वादयो देवता STAT: | 
एकोपीधरस्स्वोपाधिमायानिष्ठसक्वादिगुणमेद्रहविष्णवादिमेदमिननो भव- 
तीति सिद्धान्तात्‌ | 


मायावच्छिन्नचेतन्यसयेबेधरतात्‌ मायायास्सर्वगतत्वादीश्वरस्सर्व- 
गतप्सर्वासकश्च | सवं ससिविदं ब्रह्मत श्रतेः । सवं विण्णुमयं जगदिति 
aaa | मायाविन शरस सर्वजगकल्यनाधिषठानतवासर्वखय मायामयत्वं 
सरवासकबमीधरख | “dead बहु स्यं प्रजायेयेति सच aaa” 
दिति श्रतेः | कायं कारणादनन्यं घटो मृद्‌ इवेति ोकन्यायात्‌ | सर्वै 
कारणादीश्वगजगदनन्यमेवेति कृता सर्वात्मकलत्वमीधरघ्य सिद्धम्‌ | तदेवं 
a जगत दधरासमकतेपि पूर्यपूजकत्यवहारान्यथानुपपत्या केषश्चि- 
qed केषाश्चिदपूर्यः्वम्‌ | 


aa ये ये पूज्या अश्वत्थादयः ते दशराः.। पूजकास्तु जीवा 


इति कार्पनिको मेदः । अतएव गुणभेदातकर्ममेदाचच बहविष्णुखदे- 
अ) 
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That 15 why it has been said by the learned that this state of concentratior 


is attamed by merit accumulated over 8 number of births. The yogins attain this 
state of concentration after undergoing great hardship. For it is said in the Gita " 
O! krishna, the mind 1s fickle, it gives great trouble; to try to control it forceably 
appears to me to be as difficult as to try to control the winds.” For those who 
follow the path of knowledge the realization of the state of concentration is easy 
enough, because they give the quietus to the mind by thing that “I am not mind, 
this mind is not mine" and by this process cast off the super-imposed notions of I 
and mine formed 7 the mind. 

This thirteenth section dealing with the state of concentration is complete. 
SECTION - XIV Devotion is affection for the venerable beings. The venereal 
beings are Brahma (personal God), Vishnu and the other Devatas who are of the 
nature of the Lord (Zsvara). It is the established principle that the Lord although 
one appears as several, as Brahma, Vishnu, etc., by reason of the difference in the 
qualities of Sattva, Rajas and Tamas which are inherent in Illusion which is the 
limiting adjunct of the lord. 


As sentience (Chaitanya) covered by Ilhusion is the Lord and as illusion is 
all-pervading the Lord also is all-pervading and is of the essence of all beings, for 
sriti says "All this, indeed, is Brahman". The smriti also testifies to this fact-‘all the 
world is Vishnu in another form’. As the Lord having the power of Illusion is the 
basis for the creation of the entire world this world is just illusion in another form 
and the Lord is of the essence of all beings. This fact is clear from the र. "It saw 
(thought) 1 shall multiply; be born in different forms; and it became this and that.” 
We know from experience also that an effect is non-different from the cause - as a 
pot (which is an effect) is non-different from the clay (cause) it is made of, when 
we find that this world (which is the effect) is non-different from the Lord who is 
the cause of everything, his being the Amman (self) of everything becomes 


(२४) 


वहिवायुचमद्रर्कगणपति कुमारस्वाम्याञ्जनेयगंगासमुदरसेतुीताचरमम्यशवतथ 
कुदालान्यतममीशवस््ेनाचयम्ति पुरुषाः | 


तत्र च ये पुरा ब्रह्मदिशरीरेपाधिकरमीश्वरचेतन्यमचैयन्ति, ते 
उत्तमाः । ये तु ररीरमेवेशखद्धयाचयन्ति ते मन्दा इति विवेकः । 


टय मक्तेतावद्धिविधा- सगुणंनिगेणमेदात्‌ | वायुदेवादिमूतीनां 
बहिरिशखादौ कल्पितानां सेव। सगुणभक्तिः | मनसि कटिपततन्मूतिसेवा 
निगुणभक्तिः | सगुणा त्रिविधा — साचिकराजसतामसमेदात्‌ | फलभि- 
सन्धिरहिता साविवकरी, तत्सहिता राजसी । दम्भा्थं कृता तामरीति । 
निरीणभक्तिरेकविधेव | उपाखदेवतामूर्तिमेदासियमपि वहुधा । 


24 निगुणभक्तियीगङ्गध्यानधारणयोः पयेवस्यति । ततः क्रमेण 
परिपक्रा आनन्दपारवदयं जनयन्ती सती निर्विकल्यसमाधाबन्तभेवतीति 
भक्तिमार्गोपि क्रमेण Aas एव | Talat निगुणभक्तिसत्तदुदेरय- 
देवतानुमरहद्रारा इटजन्मनि जन्मान्तरे वा ज्ञानमामंपरवृततिप्रदा भवतीति 
न भक्तिमागेस क्रममुक्तिप्रतिपादनविरोधः | 


aaa सगुणमक्तिस्तु तत्तदेवतारोकदायिनी | तथा हि साल- 
गरमादिविष्णुप्रतिमाचैकस्साविकः। मेरपवेतदिखरख शुभ्रपल्यां Asari 


34 
established. And although all the world 1s no other than the Lord's self some beings 


only are to be worshipped and some not to be worshipped. If there were no such 
division, the difference between the worshipped and the worshipper , which is 
observed in practice, would not have arisen. Now, those things that are to be 
worshipped, like the Asvartha tree, are of the nature of the Lord? The Worshippers 
are the individuai souls (12105) and the difference between the two classes is a 
created one. Therefore people worship one or the other of the following as the 
Lord: Brahma, Vishru, Rudra, Indra. Fire, Wind, Sun, Moon, 
Vinayaka,Kumarasvami, Anjaneya, Ganga, the Ocean, the Setu (at Rameswaram). 
The Himalayas, the Earth, the Asvattha tree and the spade etc. 

Among these worshippers the better sort are those that worship the Lord 
who is sentience itself and who has assumed the limiting adjunct of the body in the 
शि of Brahma, Vishnu, etc. Those who worship the body in the belief that is the 
Lord himself are of the inferior type. 

Devotional worship is of two kinds-worship of the form and worship of 
the formless. Worship of the extemal Images of Krishna etc., carved in stone or 
other material 1s worship with form. Worship of such images created in the mind 
worship without form. Worship with form 15 of three kinds Sattvika, Rajasa, and 
Tamasa. Worship without the intention of reaping any fruit thereby is sattvika 
worship, worship with the intention of reaping some fruit thereby is rajasa 
worship; and worship with the intention of exhibiting oneself as a devotee is 
tamasa worship. Worship without form is one variety only, but yet, it is said to be 
of various kinds, following the difference in the form of the divinity worshipped. 

This worship without form approximates to the 6” and 7 stages of yoga 
(i.e, Dhyana (meditation) and Dharana (Retention). Then forward the devotion 
becomes gradually ripe and making the devotee forget himself with bliss leads him 
to something like the non-determinate state of concentration (Nirvikalpa Samadhi) 


(२५) 


जातेन हरिणा वैकुष्ठेन रमायाः प्रियकाम्यया संकल्पेन निमितं वेकुष्ट- 

् + € A * गकं 
नामकं नगरं प्राप्नोति| रिवरिगाचकस्तु serra रिवर 
गच्छति | TAT मेरु ब्रहमरोकं गच्छति । सूरयोपासक- 
सूर्यलोकं THT | अमीषान्तु पुनरावृत्ति 
“ अन्रहममुवनाह्लोकाः FARA A गीतावचनात्‌ | मयादार्थकोभाड्‌ | 
ततो ब्रहरोकं सगुणमुकतिक्ेत्र सत्यनामकं गतानां न पुनरावृत्तिः । 


यदि तु मेरुप्वताश्वयवेकुष्टपुरादिगतानामपि सत्सङ्गादिवशाद्विया- 
लमस्तर्हिं ते aa शरीरं विधूय मुक्ति ag | यत्र कुतापि विदां 
विना न मुक्तिः | ब्रह्मलोकं गतानामपि त्हकृतमहावाक्योपदेशजन्य- 
्रह्मामापरोक्ष्यादेव मुक्तिः ५ ब्रह्मणा सह ते सवे सम्प्राप्ते प्रतिसंचरे 
परसख्यन्ते कृतासानेः प्रविशन्ति परपद " मिति eres | 


अतस्सैरपि विदाथ यथाधिकारं यतितव्यम्‌ | न Fea | 


षो ॥ र्वा सुदुरममिदं बहुसम्भवान्ते मानुप्यमर्थदमनित्यमपीह धीरः | 
तं येत न पतेदनुमृत्यु याव िश्रयसाय विषयः सल्‌ सर्वता" 


दिति भागवते प्रहवादवचनात्‌ । इति भक्तिमागेनिरूपण नाम 
चतुदश परिच्छेदः | 


०००० Q Qocve 
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so the path of devotion also leads a person gradually to Moksha (Release the 


devotional worship of the formless, € ~ though it is not quite ripe, tends to lead a 
person, through the grace of the worsiupped divinity, to the path of knowledge 
either in this life or in the next and therefore there is no contradiction in the 
statement that the path of devotion leads, gradually to Moksha (Release). 

The satvika devotional worship of the form leads the devotees to the 
world inhabited by that particular divinity. The sattivka worshippers of the images 
of Vishnu like the Salagrama go to the celestial city of Vaikuntha, created by 
Vishnu (the son of Vikuntha) by mere fancy, on Mt.Meru to satisfy the desire of his 
consort Lakshmi. Those who worship the four faced God Brahma go to 
Brahmaloka on Mt.Meru. Worshippers of the Sun go to the Surya Loka and 
worshippers of the Moon to the Chandra-Loka. Worshippers of other gods go to 
the worlds of those gods. But all these persons retum back to this world as the Gita 
says "All worlds upto Brahmaloka cause people to return". Here the words "upto" 
mean all worlds excluding Brahmaloka. Hence, there is no return back to earth for 
those that go to Brahmaloka alse called Satyaloka which is the place of Moksha 
(Release) for the worshippers of form. 

If those persons who have gone to the other celestial cities, like the city of 
Vaikuntha on Mt.Meru, happen to derive the benefit of knowledge on account of 
the good company they get there they also attain Afoksha (release) casting off their 
bodies there. Whatever world a person may go to there can be no Moksha 
(release) without his having knowledge. Even those that have gone to Brahmaloka 
attain Moksha (release) only on account of the realization of the identity of Atman 
with Brahman obtained by virtue of the instruction given to them by Brasna about 
the meaning of the great sentences. The sastra says "Having met Brahma in his 
place these attain the position of persons who have done what all has to be done 
and at the end attain the supreme state." 


वेदान्तसङहे - पञ्चदश परिच्छेदः 


सदय हिविधम्‌- जीवमृष्टमीशरसर चेति | उपटभ्यमानं घटपटादि 
जगदीशरसृष्टम्‌ | अहमिद्‌ ममेदमिति शरीरदिगताहताममतरूपंशद्वय 
भोग्यतवह्पं जीवसृष्म्‌ | तत्र दधर्ष Ba न arate: | सत्यपि तकिन्‌ 
अहममाध्यासामवेन सुपु कनधादोनात्‌ । जाग्रत्यपि Perera 
विक्रयानम्तरं alta यन्धकलाद्दोनात्‌ । 


gaa silage ean | नामिदं न ममेदमिति ज्ञानातिवर्तते | 
त छन्यथा | दरितकन विना द्रिताध्यासविरोधिनो ऽन्यघ्याभावात्‌ । 
अत एवोक्तं “ ज्ञानादेव तु कवल्यमिति "| ननु नाहमिति न ममेदमिति 
नानाजीवसदेतनिदृततावपि aaa देत निवर्तते | मुपुितिमृषटिपु 
द्रेतोपरम्भाभवेपि saat | न हि निद्राणे ged तदृहादिकं नदयति | 
सति चेवमीश्वसष्टेते कथमटेतच ब्रह्मण इति चेटृच्यते | 


alae व्यावहारिकमेव न त पारमार्थिकरमियक्तं प्राक | यथा 
व्यावहारिको aie: arsenite area सष्टितीयः न तु प्रातिमासि- 
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Therefore every जाद must strive, according to one’s qualifications, to 
acquire this-leaming (knowledge). One should not be indifferent in this matter - as 
Prahlada says in Bhagavata "The human form, which is diffioult to obtain is 
obtained after several births and although it is non-eternal it is very useful and 
therefore a person should be brave and try, with all speed, so long as there is an 
Opportunity, to attain Moksha (release) and he should try not to fall a pray to 
death.” This fourteenth section dealing with the path of devotion is complete. 
SECTION - XV_ The (substance) "Seen” is of two kinds--that created by the 
Individual soul and that created by the Lord. All this world of pots and clothes 
which we see is created by the Lord. All that which has to be enjoyed and which 
assumes the twin forms of | (ness) and mine (ness) as understood from the 
expressions ‘it is I, it is mine’ in relation to the body is the creation of the 
Individual soul. Among these two the Lord-created dualism is not a bond-creating 
one, because mspite of the duahsm no bonds are seen to exist in deep sleep 
wherein there is absence of the super-imposition of (the ideas of I and mine) Even 
in the state of wakefulness a person ceases to feel the bonds of affection for his 
cattle once they are sold to another man. 

Dualism created by the individual soul is corrected only by knowledge 
(jnana) which makes a person to realize that "I am not this, this is not mine.” 
Excepting the aforesaid knowledge there is no other corrective for this super- 
imposition. That is why it has been stated in the svi#i "The absolute state (kaivalya) 
is to be attained through knowledge only” Dualism created by the individual soul 
alone is corrected by having the notion that I am not this, this is not mine and the 
Lord - created dualism is not put an end to by this notion, for in deep-sleep, death 
and swooming there is, in fact, dualism, but it 1s not perceived. When a person is 
sleeping his body is not destroyed. If it is objected that non-dualism (Advaita) of 


(३७) 


केन मरीचिकोदकरज्रसर्पादिना, तथा पारमाथिकं कस्तु पारमारथकेनेव 
सद्वितीयं भवितुमर्हति | न तु ग्यावहारिकेण नापि प्रातिभासिकेन | न हि 
गगने गन्धर्वनगरेण साकारं मवति, TRAE वस्वन्तरं नास्त्येवेति 
सिद्धमद्रेततव बरह्मणः | किश्च यत्र ara स तक्ृतेन गुणेन दोषेण 
वाणुमात्ेणापि न रिप्यते । न हि गगने ऽधयस्तेन नीटिन्ना गगनं हिप्यते 
रजावध्यलतसर्षगतेन विषवत्वदोषेण wae हि रिप्यते | तद द्रहमण्यध्यस- 
SAA ब्रह्मणो न टेप इति न ब्रह्मणो जगता मायया वा सदि - 
तीयतवम्‌ | मायाया अपि ब्रहमण्यध्यस्ततवात्‌ । 


aa मेदः। स तिविधः - सजातीयो विजातीयस्स्वगतशचति | 
वृक्षस्य वृक्षान्तराससजातीयः, घयद्िजातीयः, परततपुप्पादिना खगत: | 
fae मेदो नात्ति ब्रह्मणः, चेतन्यस्येकतवेन सजातीयामावात्‌ । 
विजातीयस्य जगतो मिथ्यात्वात्‌ । निरवयवत्वेन पर्णत्वेन सदेकरूपतवात्व- 
7तमेदामावाच्च सिद्धमदेतवम्‌ ब्रह्मणः; न च चेतनादीश्वराजीवाद्रा 
सजातीयमेदोसीति वाच्यम्‌ | जीविशरयेश्वेतनयेकरूपतेन ब्रह्मान्यतवात्‌ | 
निरथरमकपरमानन्दबोधहूपौ हि जीवेश्वरौ । अन्तःकरणावच्छिन्नत्वमाया 
वच्छिन्नते तु जीवेश्वरयोः करिपतरूपे एव, व्याव्हारिलवत्योः न हि 
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Brahman cannot deemed to have been established as long as the Lord created 


dualism is accepted, we reply as follows: 

It is already stated (in the earlier portion of the work) that this dualism is 
good for mundane purposes only and not good for extra-mundane purposes. The 
mundane pot has a second of its kind in another mundane pot and not in the 
seemingly existing (illusory) things like rope-serpents, and mirage waters. In the 
same manner the extra-mundane deserves to have a second of its kind only 71 the 
extra-mundane plane and not in the mundane plane nor in the seemingly existing 
(illusory) plane. Space should not be said to be having a form by comparing it to 
the Gandharva city (illusory city brought about the conjurer’s tick). As there is no 
other substance except Brahman in the extra mundane place non dualism of 
Brahman becomes established. Further, the thing superimposed ts not effected, 
even minutely, by the good or bad qualities of the thing super-imposing. Darkness 
which was supenmposed on space does not affect space at all. The rope idea of its 
being a rope is super-imposed upon it. Similarly Brahman is not at all affected by 
the good or bad qualities of dualism supet-imposed upon Brahman. Therefore, 
Brahman camot be said to have a second of its kind either in this world or in the 
illusory plane. [पणा itself is super-imposed upon Brahman. 

Dualism is different and it is of three kinds:Difference between things of 
the same class; 2)Difference between things of different classes and 3)Internal 
differences in the same thing. Difference between one tree and another is 
difference between things of the same class, difference between a tree and a pot is 
difference between things of different classes; difference between leaves and 
flowers mn a tree is intemal difference in the same thing. There is no such three fold 
differences in the case of Brahman. As sentience (chaitanya) is one only (unique) 
here can be no other thing belonging to the same class. As the world is a myth 
tic \sion)the second variety of difference not possible to exist in the case of 


(३२८) 


परमाथत ST, ब्रह्मणो ऽन्यस्य सर्वस्यापि परमाथतो ऽभावात्‌ | व्यव- 


हारतो ब्रह्मणः सदेततवज्ञानं तु Bada न तु प्रमेति स्पष्टमेव | व्यवहार- 
स्येव आन्तिसिद्धतात्‌ | 


भ्रान्तिनामाध्यासः | स च sta एव । तस्माकारुत्रयेपि यथा 
ज्ञः GR, TRL, गनं गगनमेव | तथा अदत ब्रह्मा SETA । 
कालत्रय चात्र अध्यस्तसृष्टियितिख्याप्मकमिति ज्ञेयम्‌ । अतएव 
्रीमच्छङ्करमगवद्पादावचा्येः गीताभाप्ये mata असदसदेव न हि 
सदसद्धवति, नाप्यसत्सद्रक्तीयुक्तम्‌ | कारश्ाविद्यायादशक्तिविरोष एव । 
न तु द्रव्यान्तरं | HVA शक्तिः कार इति सिद्धान्तत्वात्‌ | 


अविद्याया एव परमार्थतो ऽभावे का गतिः पुनसतच्छक्ितविरोषस्य 


sea? अविद्यामायारषतिरिव्यादयः पयांयशब्दाः | DATTA 
माया Terma ake इति केचिदवान्तरभेदमाहुः । स च 
मेदो वेपक्षिक एव | तदेवमविद्याकाटादिसर्दे तख परमाथतो ऽसत्वा- 
दरथावहारिकदेतस परमारथत्रहमेदजननाराक्ततात्‌ अद्वैत Fe । 
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Brahman. As Brahman is the existing single substance without limbs, all complete 


in itself, there can be no difference based on the third variety. Therefore non- 
dualism of Brahman is established. It should not be said that the difference 
between knowledge, the Lord and the individual soul amounts to difference 
between things of the same class. The Individual soul and the Lord are of the form 
of sentience and so they are non-different from Brahman. The Lord and the 
Individual soul are both without attributes and they are of the very form of bliss. 
For mundane purposes it is stated that knowledge when covered with the internal 
organ 15 called the Individual soul and the same thing when covered with illusion is 
called the lord. The difference in the forms of the two is a created one. But in the 
extra mundane place there is no limiting adjunct at all, for in the ultimate analysis 
there is nothing that is not Brahman. The dualistic conception of Brahman in the 
mundane place is mere illusory knowledge and not real knowledge because the 
mundane place itself owes its existence to illusory knowledge. 

Illusory knowledge 18 super-imposition that it is so is already established in the 
previous pages. Therefore just as a rope remains a rope, a mirage remains a mirage 
and space remains space in the past, present and future so also the non-dualistic 
Brahman remains non-duahstic for all time. The past. present and future referred to 
above indicate time which 1s superimposed with the creation, substance and 
dissolution (of the world). That is why Sri Sankaracharya in his Gita Bhashya has 
stated that the cxisting 1s always existing, the non-existing 18 always non-existing 
and that neither the existing becomes the non-existing nor the non-existing 
becomes the existing. Time is only a special form of illusion and not another kind 
of substance. It is an accepted doctrine that time is that which has the power of 
seizing. 

It should not be said that in as much as Illusion does not, in reality, €. | 


there is no scope for time, which is a special variety of the power of illusion 
to 


(२९) `“ 


अतएव ब्रह्मविदामभयप्रापिरश्रयते | अभये वे जनक प्राप्तो ऽसीति 
“fede भयं भव" तीति oer दवेतजञानस्य मयहेतुलव प्रतिपादितम्‌ । 
FATA | अद्वेतज्ञानमेव सम्पायमभयकांक्षिभिरिति सर्वमवदातम्‌ 
इत्यदवेतसिद्धिनिरूपण नाम पश्चदशपरिच्छेदः | 


समाप्िश्चायग्नन्थस्समर्पितश्च श्रीरमद्धयवदनपरत्रह्मणे । 


इति बेद्धकोन्डोपनामके waaay 
वेदान्त सङ्‌हः। 
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exist. vidya, Maya, Sakti are all synonyms meaning ilJusion. Some say that there 
is a slight difference: that when there is a predominance of the Sattva quality there 
15 Maya, and that when there is predominance of Sartva quality which is 
contaminated there is avidva. This difference is something which 1s dependant on 
the desire of a person trying to bring out a difference (and there is no difference in 
substance). When it is so Avidya (illusion) kala (time) and other forms of dualism 
are non-existing in the ultimate analysis, and dualism of the mundane plane is 
incapable of bringing about any difference in Brahman in the extra-mundane plane. 
and therefore Brahman is non-duakstic. 

That is why the sriti says that knower of Brahman attain fearless-ness 
‘Janaka you have attained fearlessness". There is fear when there is a second. 
These sritis say that dualistic knowledge is the cause of fear. Therefore dualism 1s 
to be abandoned and the doctrine that seekers ufter fearlessness have to obtain non- 
dualistic knowledge 15 flawless. 

This fifteenth chapter dealing with the attainment of non-dualism is 
complete. 


FOOTNOTES 

1.Each element ts divided into five parts. Take for instance space. It is first divided 
into two halves. To one half of it is added 1/8" of every other element i.e., 1/2 of 
space plus 1/8" of earth, plus 1/8" of fire, plus 1/8" of wind, plus 1/8" of water. 
Similar additions are made to earth etc., i.e. 1., to 1/2 of earth is added 1/8" of the 
other elements. This process of muang up these elements is known as 
panchikarana,.e., the division into pentads. Internal organ etc.. do not undergo this 
operation. 

2.Breath which has its onigin in the heart 1s called Prana Breath which has its 
origin in the rectum is apana. Breath which has its ongin in the region of the navel 
is vyyana. Breath which has its origin in region of the neck is udana and teath 
which pervades the entire body is semana. 

3.The obtection ts that when the entire world is itself the result of super-unposition 
of knowledge of objects (like pots) will not arise. But the objection 1s answered by 
saying that objects presenting themselves to perception are real as long as mundane 
affairs last, i.c., as long as there is an obstructe knowledge. The objects become 
unreal when there is obstruction to this knowledye, 1.e., when ४ person knows fen 
the instruction given to him by the teacher that all things are not true and that 
Brahman alone is existing substance. 

4. There are four great sentences each from one Vedas pramanam Brahma 
(Great)-knowledge is Brahman (Rigvedai; Aham Brahamasmi- [ भो) Brahman 


4| 
(Yajurveda); Tatvamasi - Thou art that (Brahman) (Sama Veda); and Ayamatma 


Brahma - This Atman is Brahman (Atharva Veda). 

5 The great sentences mav be taken to be the (peculiar) cause in producing this 
leaming (Vidya) on the authority of the 3rd sutra (in Brahma Sutras) which says 
that Brahman is the source of the Veda. 

6 Brihadaranyaka-Upanishad 3-9-16° As it is stated there that the Purusha 
(Supreme person) is leant through the veda the great sentences which are taken 
from the Veda may be taken to be the (peculiar) cause in producing Vidya 

7 On seeing smoke we infer the existence of fire because we are aware of the 
Vyapti - invariable concomittance e.g., that wherever there is smoke there is bound 
to be fire. 

8 A person who has not seen a Gavava is told that it is similar to the cow and he 
goes and finds out the Gavaya by means of knowledge obtained by analogy. 

9 When we say "pot" the sense is not complete and we expect some more words 
like "bring a pot” to be uttered to complete the sentence and that is called 
expectancy. When we say that ‘water burns” we say two incompatible things and so 
a sentence requires compatibility. Juxtaposition of words ie., utterance of 
consecutive words one after another without long intervals is necessary to make us 
understand what the speaker intends to convey. 

10 "He is fat, he does not eat by day” - This statement makes us presume that he 
eats by night. 

11 The Vedantins say that we are aware of the absence ofa thing . say a pot - by 
means of this proof of knowledge. 

12 Prakriti (nature) is designated by the feminine gender and the Lord by the 
masculine and Brahman by the neuter. 
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13 In this passage Brahman is described as being not this, not that nor anything 


known. This negative method is stated here to be an authority for the proposition of 
the reversal of super-imposition. 

14 The objector says that if both the words "that" and "Thou are to be treated as 

meaning knowledge, it would result in the existence of two knowledges and what . 
the sriti says is that the two different knowledges are the same. To this objection. 
the reply is that there are no two knowledges. 

15 This is a reference to an allegorical story. Ten persons went for a bath and after 

the bath they wanted to verify if every body was safe, but in counting every one 

counted nine and got worried over the tenth man. Then a passer-by told them, 

much to their relief, that the person counting is himself the tenth man. Even so a 

person looking out for Brahman is told that he is himself what he is looking for. 

16 when every person (thing etc.) is Brahma, to say as the Veda does, that a 

Brahmin or kshatriya is qualified to perform sacrifices amounts to a super- 

imposition of caste of what is casteless. 

17 It is a philosophical drama by Xrishna Misra. 

18 A person realizes after waking up from sleep that he had a deep sleep because 
there was a witness to it, ¢.g., Atman which is eternal knowledge. If there were no 
such witness a person could not have realized that he had deep sleep. 

19 A rope is @ rope and is of one kind only. The imagination of its being a snake 

does not make the rope capable of being divided into two kinds. Similarly 
knowledge (atman) is of one kind and Ignorance which surrounds knowledge 
(Atman) is destroyed not directly by Atman but by its reflection m the functional 
knowledge (of the substance). 

20 Kshetra literally means the habitat-the field etc., Here, it is the sphere of action 
of the soul and kshetrajna means literally the knower of the kshetra or habitant i.e., 
the soul. 


SRAUTA PRAYASCHITTA VIDHI Rs. 18-00 
(Edited with English Translation) 


Apastamba and Asvalayana have described expiation 
for various errors and omissions that occur in vedic 
sacrifices, in the course of their Srauta-Sutra. SPV has 
brought together such procedure from these two Srauta 
works, in author's own words. In a systamatic way. 


A STUDY OF DIFFERENCES BETWEEN BHATTA 


AND PRABHAKARA SCHOOLS OF MIMAMSA 
PHILOSOPHY Rs. 52-00 


Deals with the problems regarding differences 
between Bhatta and Prabhakara Schools of Mimamsa, 
in the context of epistemology and ontology. In the 
ccurse of discussions an attempt is made to co-ordi- 
nate and evaluate the explanations regarding the 
differences provided by the schools themselves. 
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